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EX 
Puranas form a rich and 
significant department of Sanskrit 
- literature. They are rooted in the 
Vedic literature and as such they are 
closely connected with the Vedas. In 
their encyclopaedic character and 
contents they contain also myths and 
legends some of which are inherited 
from the Vedas. The Rgveda contains 
- some hymns, which are known as 
"dialogue-hymns"  ("sarrvada-suktas") 
or “akhyana- hymns” or “ballads” or 
“mythological ballads” and some of 
them have migrated to Puranas. The 
idea that Puranas complement the 
Vedas finds its expression in the 
principle of Uprhrmhana enunciated by 
the Mahabharata. In this role Puranas 
explain, amplify, complement and 
supplement the Vedic ideas/teachings 
in their own way. In the 
exegetic/explanatory function Puranas 
throw, some times, important light by 
playing a confirmatory and/or 
explanatory role in different ways. 
This is a time-honoured principle and 
is to be applied with due care and 
caution. The principle of Uprhrmhana 
is in different words a correlative 
study of Vedic and Puranic versions 
of myths and legends and ideas in the 
interpretational and developmental 
aspect. In a way it is a bifocal study. 
In this monograph an attempt is made 
to study some of the legends from this 
correlative point of view. 


CC-0. Prof. Satya Vrat Shastri Collection, New | Digitized by S3 Foundation USA 


Jy. Sakya Wek Soo patios 


S. aiport - 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA : 


SILVER JUBILEE PUBLICATION SERIES - 14 | 


LEGENDS IN 
PURANAS 


S. G. KANTAWALA 


RASHTRIYA SANSKRIT SANSTHAN 


NEW DELHI 
1995 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


AT 
THE FEET OF THE LATE MOTHER 


SMT. KESARBEN GOVINDLAL KANTAWALA 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA. 


v 


Publisher : 

Dr. Kamlakant Mishra 

Director, * 
Rashtriya Sanskrit Sansthan, | 
A-40, Vishal Enclave, Raja Garden, 

New Delhi-110027. 


© Rashtriya Sanskrit Sansthan 
Silver Jubilee Publication Series 
FIRST EDITION : 1995 
VIKRAM SAMVAT : 2052 


Price : Rs. 50.00 id 


Printer : i 
NAG PUBLISHERS | 


11A/U.A. (Post Office Building), 


Jawa a 
t har Nagar, Delhi 110 007. 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


"OTa FA P 


M ey ce 


FOREWORD 


I have great pleasure to present this volume of 
Silver Jubilee Publication Series of the Rashtriya 
Sanskrit Sansthan to our esteemed readers. The 
Volume varily represents the goodwill and 
cooperation, the Sansthan has all along been 
receiving from the distinguished scholars all over 
the country. 


The Sansthan was established in October, 1970 
as an autonomous apex body under the Ministry of 
Human Resource Development, Govt. of India with 
a view to promoting, preserving and propagating 
Sanskrit learning in all its aspects, with special 
reference to the indepth shastraic learning. Apart 
from conducting the regular courses of studies at 
the various constituent Vidyapeethas, it has been 
bringing out invaluable publications representing 
dissemination of knowledge contained in the 
ancient Shastras. With the continued help, 
encouragement and support from the Ministry of 
Human Resource Development, Govt. of India the 
Sansthan has grown by leaps and bounds and has 
been able to render its services to promotion of 
Sanskrit learning at national and international levels 
and is now completing its 25th year. It is quite in 
the fitness of things that the Sansthan decided to 
bring out 25 scholarly monographs in 
commomeration of the Silver Jubilee year of the 
Sansthan. : 

The present volume Legends in Puranas gives 
an overview of the different legends in Puranas. 
The-Puranasareiamong:theancientndiati literature 


of poetic creativity. The vastness of this literature 
and its extent of influence over vast areas of our 
country have secured a very important place in the 
life of our people. The work introduces various 
famous legends depicted in Puranas. 

I express my sincere thanks to the learned 
author Prof. S.G. Kantawala, former Head of the 
Department of Sanskrit, M.S. University of Baroda, 
who is a renowned scholar and has very kindly 
contributed a scholarly work on this auspicious 
occasion in the form of the present book. 

I am happy to mention the services rendered 
by my colleagues specially Dr. Savita Pathak and 
Dr. R. Devanathan for organising the various 
academic programmes particularly the publication 
of the Silver Jubilee Series. My thanks are due to 
M/s Nag Publishers, who have worked hard to bring 
out the monographs in time and enabled us to 
release the same on the Valedictory function of the 
Silver Jubilee celebrations. 


K.K.MISHRA 
Dt., 11.10.1995 Director, . 


Rashtriya Sanskrit Sansthan, 
New Delhi. 
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"Preface 


The origin and publication of this small book 
lie in the warm invitation extended by Dr. K.K. 
Mishra, Director, Rashtriya Sanskrit Sansthan, 
Delhi, to contribute a monograph on “Puranas” on 
the occasion of the celebratons of the Silver Jubilee 
Year of the Rashtriya Sanskrit Sansthan in October, 
1995. 


Legends in Puranas owe their origin to Vedic 
literature as well as to post-Vedic literature. These 
legends had attracted me since long and I had 
worked upon some of them. The time at my disposal 
to select the theme of the monograph and then work 
on the chosen theme was extremely short. I, 
therefore, hit upon a plan to put together some of 
my earlier studies, which were mainly in the area 
of Vedic and Puranic correlative studies. In a way 
there were upabrmhanic studies. I have tried to revise 
and recast my earlier studies - earlier essays-, as 
much as I could within a short span of time with 
my indifferent health. - 

In this monograph Chapter I is a newly written 
chapter, while Chapter II : Legend of Pururavas and 
Urvaéi in the Bhagavata-Purana" is an unpublished 
paper. Chapter II - to Chapter XI deal with legends 
which inherit the Vedic legacy and are rooted in 
Vedic literature. Chapter XII : “Ani - Mandavya - 
Legend" deals with a legend having its origin in 
the Mahabharata and it is utilised by Puranas in 
their own way. Naturally this legend is not a study 
in Vedico-Puranic correlative aspects, as the ones in 
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I take this opportunity to express my many 
sincere thanks ‘to Dr. K.K. Mishra, Director, 
Rashtriya Sanskrit Sansthan, Delhi and the members 
of the Expert Committee for entrusting the 
preparatoin of a monograph on “Puranas” to me 
on the occasion of the’ said Silver Jubilee 
Celebrations in its plan ‘of publishing 25 
monographs on this occasoin. I am highly thankful 
to him for his inspirative cooperation. I am also 
thankful to his colleagues and I would like to make 
a mention here of Dr. Savita Pathak and Shri S.N. 
Sahi of the “Sansthan”. It will be too personal, if I 
express my sincerest thanks to all the members of 
my family for their interest, help and cooperation 
in the discharge of this assignment. Let me close 
this preface with : 


carrera ara emen femora | 
sir A Terre anférerer AAT AA: N 


29 September, 1995 S.G. Kantawala 
Lalitapaficami 
Vadodara 
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Chapter - I 


Introduction 


Puranas form a rich department of the Sanskrit 
literature and reach back to great antiquity! and are 
rooted in Vedic literature. “In the Puranas 
themselves ...the number of existing Puranas 
composed by Vyasa” is unanimously given as 
eighteen.” They are : 1. Brahma-Purana, 2. Padma- 
Purana, 3. Visnu-Purana 4. Vayu-Purana, 5. Bhaga- 
vata-Purana, 6. Narada-Purana, 7. Markandeya- 
Purana, 8. Agni-Purana, 9. Bhavisya-Purana, 
10. Brahmavaivarta-Purana, 11. Linga-Purana, 
12. Varaha-Purana, 13. Skanda-Purana, 
14. Vamana-Purana, 15. Kurma-Purana, 16. Matsya- 
Purana, 17. Garuda-Purana and 18 Brahmanda- 
Purana. These Puranas are said to be Mahapuranas 
(great/major Puranas). There are also other texts 
known as Upapuranas (secondary/minor Puranas). 
They are said to be eighteen in number, but they 
outnumber this number. There is a controversy 
regarding the Vayu-Purana and the Bhagavata- 
Purana as to their being mahapuranas with reference 
to the Sivapurana and the Devi-Bhagavata-Purana 
and there is a general consensus of opinion that the 
Vayu-Purana and the Srimad-Bhagavata-Purana are 
Mahapuranas. - 


1. Winternitz M., A History of Indian Literature, (Calcutta), 
Vol.I, (translation by Mrs. S. Ketkar) 1927 p-518. 

2. Winternitz M., op.cit, pp-530-531. — 

3. Vide Pusalker A.D., Studies in Epics and Puranas 


i n-Purana, New 
CC-0. pefBombay) snap tiiedtAZhew RẸ „ihe Devi uran: 
Indian Antiquary (Bombay), Vol, pp-1-20: ton USA 


2 : Legends in Puranas 


Puranas are said to deal with five or ten topics 
(pancalaksana or daSalaksana), i.e. creation, 
dissolution and re-creation, divine genealogies, 
cycles of Manu, and genealogies of kings, means of 
livelihood, incarnations of gods, final emancipation, 
the unmanifest (jiva) and Brahman. Over and above 
these topics they deal with gifts (dana), great gifts, 
(mahadanas), vratas (religious vows), geographical 
data inclusive of firthas (sacred places/places of 
pilgrmage), áraddha (rituals in honour of manes), art 
and architecture, iconography etc. Over and above 
these topics they contain myths and legends 
(divyakathas, akhyanaslupakhyanas).! Their germs are 
traceable to the RV; i.e. to say "many a legend 
familiar from the Rgvedic hymns re-appear in the 
Puranas"^ With the passage of time these Vedic 
myths and legends? reappear in Puranas with 
changes, innovations and transpositions, while 
Some other myths and legends grow up in the 


———— 


. 1. Vide Upadhyaya Baladeva, Puranavimarga, (Hindi), 

Varanasi PP-66-67; Kane P.V., History of :Dhama$astra, . 

Vol.V, Part II, Poona, pp.914 ff; purane hi katha divya / 

Mbh. 1.5.2; Visnu-Purana 3.6.15; MP.53.64; cf. 
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course of time with or without Vedic legacy. It may 
also be noted that in Puranas myths are hardly 
distinguishable from legends, a feature which is 
traceable to the RV.’ 


Puranic tradition is as old as the Vedic tradition 
and Puranas are said to be the "soul of the Vedas” 
or the quintessence of the Vedas, Vedangas and 
Sastras. Purana is also called the pafcamo vedah 
(Skanda-Purana, Reva-khanda, 1.18). All this brings 
the close relationship of the Veda and Puranas. It 
is said that the moon-light in the form of śruti shines 
with the fullmoon in the form of Purana.” This 
suggests the explanatory role and function of the 
Puranas with reference to Vedas. 


Puranas state that for the proper understanding 
of the Veda, knowledge of Ithasa and Purana is 
necessary. The Mbh. 1.1.204 says’ that one should 


1. Vide Gonda J., A History of Indian Literature, Vol.I, Fasc.I 
Vedic Literature, Wiesbaden, 1975, p.123. 
2. MENT Ser | SHYT, tenus $33, 
MASS HMM ATM | MAIR 2-231 
MAAS quemife 1 ATT quur RAR 
Fer: ahaha: wed AMAA: | ARTA quur R RXR 
Note also that the Bhagavata-Purana is called the nigama 
kalpataror galitam phalam / 1.1.3. 
3. UOT TAM ARAA TATA | 
i i afaratsirti| Mbh. Adiparvan, 
Appendix I (Cr.Ed) p.885. 

'4. With reference to Mbh. 1.1.204 P.L. Vaidya comments 
that the obscure passages of the Veda could be elaborated 
with the help of the Itihas and Puranas. (Harivarhsa, Cr. 
Ed., BORI, Poona, 1969, Vol.I, Introduction, p.L.). Vide 
also Sharma ME Mahdhav, A Note on the saying 

waar | STAA Aruna Bhaag (Professor A.N. 
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4 Legends in Puranas 
strengthen the Veda by Itthasa and Purana, i.e. by 
the study of Itisasa and Purana, i.e. upabrrihana of 
the Veda is to be done by Itihasa and Purana. This 
amounts to saying the interpretation of the 
rsi-tradition by the suta-tradition. The principle of 
upabrmhana is one of the principles of Vedic 
interpretation put forward by the Indian tradition 
of Vedic interpretation. It may be noted here that 
K.F. Geldner and R. Pischel recognised also the 
importance of later literature in the Vedic 
interpretaton.' It is the best key. This assumes the 
continuity of tradition and culture. According tc 
Ramanuja "the upabrmhana (amplifiction) is the 
elucidation of the meaning of the Veda-passage. 
understood by the statements of those who have 
known all the Vedas and their meanings and who 
by their yogic powers have directly realised the right 
meaning of the Vedas."^ It is also the elucidaton 
which is acknowledged by the  éáruti 
(éruti-prati-pannartha-visadikarana)) The elucidation 
may be done by supporting and supplementing the 


1. Vide Winternitz M., op.cit., p.72. On the principles « 
Vedic interpretation and aid, vide Macdonell A.A, The 
Principles to be followed in translating the Rgveda, 
Commemorative Essays Presented to Sir R.G. Bhandarkar, 
BORI, Poona, 1917, pp.3-19; A Vedic Reader for Students, 
Introduction, 1964, OUP, pp.xxixi ff; Dhruva A.B., The 
Veda and Its Interpretations, Malaviya Commemoration 
Volume, BHU, Bararas, 1932, pp-447-458; Bhawe S.S., The 
Soma-Hymns of the Rgveda, Part I, M.S. University, 
Baroda, 1957, PP-2-3; Part II, 1962, pp.1 ff. ` 

2. Karmarkar R.D. (Editor), Stibhasya of Ramanuja, Part I: 

'g, (tsi), Poona, 1959, p.109, para 54, : 

- Bhattacharya Ram Sh ihasa-Purana-ki- 
(Hindi), Pis oe Em m Purana-ka-Anusilana, 
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meaning of the Veda and this is what the Purana 
is said to do, as Jivagosvamin puts while explaining 
the term "purana."' 

It is well-known that in the RV there are some 
enigmatic hymns as well as a class of hymns known 
as the dialogue-hymns (samvada-siktas), akhyana- 
hymns, ballads or secular hymns. It is in this context 
that the Puranas throw sometimes important light 
in their exegesis? by playing a supplementary, 
confirmatory and / or explanatory role. In this 
process not only Vedic ideas are simplified and 
summarised but also Vedic stanzas are quoted ad 
verbum or with variations in phrases. Sometimes 
Vedic themes or legends are taken up and 
expounded in Puranas involving a thematic 
transplantatoin and/or cross-fertilisation. This may 
take place in a different context or environment. 
Missing links are supplied in the process of Puranic 
exegesis. Vedic legends are rendered intelligible by 
the Puranic evidence. Interesting and significant is 
the phenomenon of the migratoin of Vedic legends 
to Puranas as well as their Puranic presentation and 
exegesis. 

Vedic literature and Puranic literature are 
related with each other and hence it is quite possible 
that the Puranic version may be helpful for 


1. Vide Bhattacharya Ram Shankar, op.cit., pp.46, 238. Cf 
also puranat puranaml (ibid). 

2. Vide Mainkar-T.G., The Upabythhana and the Rgveda 

Interpretation, 1975, Ahmedabad, pp. 8, 10, 16. On the 

classification and operation of the principle of the 

Upabrmhana vide Upadhyaya Baladeva, op.cit., pp.243 ff. 
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6 Legends in Puranas 
understanding the Vedic version;! this is a two-way 
traffic." 

A comparative study of the Vedic version and 
the Puranic verson of a legend reflects also the 
development of social and moral ideas of the ancient 
Indian society. It is quite possible that the 
upabrmhana-method may change the interpretation, 
even though it may well go with philosophy of the 
upabrmhanakara and. this tends to suggest that the 
* concept of upabrmhaya’is dynamic. 

The upabrmhana-method of interpretation is a 
time honoured one." It'is to be employed till the 
results obtained thereby do not run counter to the 
results obtained by other methods. It is to be 
employed. with great care and caution, so that its 
utility: is not misused or misdirected, but this 
principle is not to be underrated. 


1. Mainkar T.G., op.cit., pp. 56 ff (Asvin-stuti by Upamanyu). 
2. Lal S.K., Vedic - Puranic Vinculum, Purana, Vol.XXIV, 
No.1, January 1882, p.91. For various, principles. of 
interpreting the Puranas vide Gupta Anand Swarup, “The 
"Eroblem. of Interpretation of Puranas, Purana, Vol.VI, 
No.1, January, 1964, pp.62ff. :Nilameghacarya reviews the 
views of Mimarhsakas on the Vedopabrinhaya in 
iuc ib MA EAR ; Purana, Vol.IV, No.1, 
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Chapter - II 


Legend of Purüravas and Urvaéi in the 
Bhagavata-Purana 


Introduction 


The Bhagavata-Purana (= BhP) is one of the 
eighteen mahapuranas (cf. BhP. 12.7. 22-24) and as 
such it deals with the varm§a-accounts (divine 
genealogies), which are amongst the ten ingredient- 
materials (cf. BhP. 12.7.9-10), as well as amongst 
five ingredient-materials (cf. Matsya-Purana 53.64) 
in a mahapurana. Yt is in the context of the lunar 
dynastic account that the legend of Urvasi and 
Purtravas is told in the BhP (9.14). The legend 
occurs elsewhere in the BhP under the title 
" Ailagitam" (11.26) E 

' As noted earlier Puranas are said not only to 
be the quintesence of the Vedas, but they are also 
said to explain, expound and elaborate the Vedas. 
The BhP. is in particular the nigamakalpataror galitar 
phalam (1.1.3) 

It is, therefore, proposed to study here this 
beautiful legend of Urvasi and Pururavas in this 
context; i.e. to study the Puranic upabrmhaya in the 
context of the principle of Vedic interpretation that 
"the Indian literature of later periods provides the 
: best key.” It is needless to say that the BhP belongs 
to the group of later Indian literature. It is 
well-known that some of the beautiful stories in the 
post-Vedic literature find their antecdents in the 


1. Winternitz M, A History of Indian Literature (translated 
By Mrs. Sg" Ketkàgyr Vdkdion. Catcutia, 19974 tp. 72Foundation USA 


8 Legends in-Purünas 
dialogue (sarvada) hymns also known as the 
Se ns of the Rgveda (* RV). And the story 
under consideration is not an exception. It is 
broadcast in the. Vedic as well as in the post-Vedic 
literature and it is immortalised by Kalidasa in his 
Vikramorvavasiyam! The Brhaddevata, and the 
Vedarthadipika follow more or less the SB.-version. 


Contents and Observations 


c Pururavas is the son of Ila” and Budha, who is 

the.son of Tara, the wife of Brhaspati and Candra, 
who is in.turn the son of Brahma (9.14.1 ff). 
Purtravas is, therefore, known as Aila 
matronomically and his song of lamentation is 
known as Ailagita (11.26). In the Vedic literature the 
vocable aila occurs as aida or aila [Satapatha- 
Brahmana (-SB), 11.5.1.1, cf. Urvast hapsarah / 
Pururavasam Aidam cakame | (SB. 11.5.1.1)]. Narada 
praises in Indra's assembly Purtiravas’ form and 
meritorious qualities like liberality, character, wealth 
and valour etc. very richly. On hearing these rich 
encomia and his impressive handsomeness Urvasi 
is passionately attracted towards  Pururavas 
(9.14.20). She approaches him in the mortal world 
(naraloka). She is spoken of as devi (9.14.16,23). In 


1. Vide Kantawala S.G., Purüravas-Urva$i Episode : A Study 
in Vedico-Puranic Correlates, ABORI, Vol.LVII, (1970), 
pp.49-58. 

2. Because of a curse the king Ila was transformed into a 
female and came to be known as Ilà. He was male for 
one month and female for another month. (Vide 
Matsya-Purana chapters 11 & 12; Kantawala, S.G.., 


E History from the Matsya-Purana; Baroda, 1964, 
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the RV (10.95.8) she-is spoken of as amanust i.e. 
devatabhuta (Sayana) and Pururavas is spoken of as 
manusga (RV.10.95.8) as well as well as martya 
(RV.10.95.16). He is the best of men (9:14.17,24). 
He is handsome as Cupid (9.14.17,20). He welcomes 
her to dally with him for numerous years (9.14.19) 
and she responds very agreeably, but she lays down 
three conditions viz. (i) he should guard her two 
lambs, who are like sons to her, (ii she would 
subsist on ghee and (iii) she would not see him nude 
except the union-time. He accepts these conditions, 
as he was fascinated by the heavenly ravishing 
beauty and the emanating lotuslike fragrance. They 
dallied for a number of years according to their 
sweet will and desire in the divine beautiful region 
of Caitraratha. ` 

On the other side Indra felt Urvasi’s absence in 
his assembly, as it did not appear charming without 
her; hence, he ordered Gandharvas to bring her 
back from the mortal world. They struck on a plan 
of kidnapping her two lambs, when it was pitchy 
dark at night. On hearing the bleating of the two 
lambs while they were carried away by Gandharvas, 
she shouted censuringly Purüravas as viramanin, 
kunatha and napumsaka and also thinking oneself as 
‘puman by day and acting as nari at night. These 
censuring and alleging utterances are reminiscent 
of her utterances in the SB (11.5.1), e.g. avira, ajana. 
Excited by these piercing words the king leapt out 
nude with his sword to chase the thieves. 
Gandharvas struck the lightning and Urvasi saw the 
king nude. On his return with the lambs he found 
that Urvaái had disappeared, as the condition was 
violated. This is quite in consonance with the 
SBxversionya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 
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He was perturbed with great sorrow. He 
roamed over the earth as a mad man in search of 
her. During his waridering he happened once to 
see on the bank of the river Sarasvati in Kuruksetra, 
Urvasi and her five delighted companions. 

The BhP does not mention the names of her 
friends; but the RV.10.95.6 mentions Sujürni, Sreni, 
Sumna-api, Hrdecaksuh. and Granthini as her 
friends.’ According to the $B (11.5.1) it is the 
lotus-lake ‘Anyatah-plaksa wherein she with her 
friends is seen swimming about in the form of 
swans. - 

According to the BhP on seeing them, delighted 
as he was, he adressed her and told her that in her 
absence he would commit a suicide. To this Urvaá 
advised him not to commit a suicide. She, further, 
consoled him by saying that at the end of (every) 
year she would ‘stay with him for one night and 
that he would have progeny from her. She was then 
pregnant and he returned to his capital. At the end 
of the year he went to Urvaéi. 


Being delighted he stayed with her for a night. 
Ultimately: she advised him to aproach the 
Gandharvas with a request to grant him the 
Gandharvahood and suggest the ways and means 
for it. Accordingly they gave him an agnisthali, 
which he took to be Urvasi and he wandered in the 
forest. He left it in the forest. Going home he 
meditated at night. With the commencement of the 
Treta age the Triad (three Vedas) presented, itself 
(themselves) to his mind. He, then, went to the 
place where he had left the plate. He saw there the 


1. Vide Sayanabhasya on RV. 10.95.6. Griffith R.T.H., The 
Hymns of the Rigveda, Vol II, 1926, Benares, p.528. 
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Aévattha tree with the Saini tree within. He made 
two aranis from the Aévattha tree with a desire for 
the Urvasr-loka. With the mantras he took the lower 
arant as Urvasi and the upper arani as one's own 
self and the middle portion as the procreation of 
one’s ownself. 


From the twirling of the two aranis was 
produced the fire known as "Jatavedas". With the 
three Vedas this sacred fire was believed to be 
threefold as  Ahavaniya, Garhapatya, and 
Daksinagni as the sons.’ With this he sacrificed. 
With this he worshipped Visnu, the Lord of the 
sacrifice, desiring for the Urvasi-loka; then he went 
to the Gandharva-loka (and he was united with 
Urvaéi) (9.14.49) It is further said in the BhP that 
he had six sons from Urvaá, viz. Ayus, Srutayus, 
Satyayus, Raya, Vijaya and Jaya (9.15.1). - 

This portion of the story follows in the main 
outline the SB-version, which also states at the end 
that Purüravas became a Gandharva. (11.5.1.17). 

The BhP 11.26 describes the lamentations of 
Aila, i.e. Purüravas, on account of his vehement 
sexual attachment to Urvaéi. The chapter propounds 
that the company of the good, sexual restraint, 
unattachment etc. lead to the realisatoin of Atman 
in one's ownself. It is said that ultimately Pururavas 
became unattached and became rested in Atman. 

The abovegoing discussion shows that the 
BhP-version in Book IX is an amalgamation of the 
Rgvedic and the SB. - versions. The Rgvedic version 
(10.95) opens with an address by Purüravas to 


1. Gujarati Translation of the Bhagavata-Puraga by G.M. 
cabagtri X oll S Ahmedabad, iE o by S3 Foundation USA 
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- Urvaái to converse with him, when the former spies 
the latter after a long time. The RV and the $B do 
not give the genealogy of Pururavas, but the $B 
suggests his mother's name by refering to him as 
Aida. The BhP rightly prefixes his familial 
genealogy, as the narrative forms the part of 
vamga-portion. The BhP drops Urvaár's condition of 
lying thrice a day and this change seems to prepare 
a background towards Purüravas' complaint of 
dissatisfaction of the sex in Book XI - version and 
the consequent preaching of satsanga, vairagya and 
bhakti for self-realisation. 

There are some verbal parallels in part or with 
change betwen the BhP - stanzas and the RV. - 
stanzas: e.g. the word sikta occurs in 9.14.33 & 
11.26.16; with a pun it may refer to the hymn of 
the RV. For parallels the following stanzas from the 
BhP are cited:- 


- sub smi fers fae di repu | 
"ji amada aai paak il BhP. 9.14.34 


The BhP. 11.26.5 quotes only À Wit fS as an 
utterance of mad Purūravas. 


The RV.10.95.1 bears a good comparison and it 
shows also how the BhP quotes the Vedic lines in 
its structure of narration :- : 

SEES fers Sli arate fico poraa F 1 
i a atf t RTL vt eel RV.10.95.1 

It may be noted that the BhP. makes a minor 
change in the position of words and it maintains 
the Rgvedic semantic tenor. 

(ii) Another BhP-stanza (9.14.35) bears also a 


close resemblance to the followin dic sta 
of the same hymn (10.95.14). ` g Rgvedic stanza 
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PAsi usen afar qt RAT | 
"enr Rasa mae i BhP. 9.14.35 
BT Wea WA Teta S | 
HET Wet HASTA et qenr TIAA SEL RV.10.95.14 

The $B quotes this rc and explains the d as Fa 
at aÀ ag: The $B adds s: to Gt possibly finding 
no apparent distinction between a urka and a Svan, 
as a wolf (urka) belongs to the “dog-family.”” 

The addition of grdhrah seems to suggest the 
peculiar observation of the Puranakara of the 
descending swarms of vultures to feast on the dead . 
bodies in the crematorium; alternatively the vocable 
grdhrah is an adjective to orkah. i 

(iii) The BhP 9.14. 36 is comparable to the RV 
10.95.15 which is as follows : 

Urvaéi’s speech from BhP.: 

aT ga: eS Ha ed HEH ead S| 
qa BIST RST AS tT senum GAT It 
BhP. 9.14,36 
The Rgvedic parallel is as follows : 
vexat urget AT MA AT eit TTT aram SH 
3 3 dona ents aia UTERO AAT il 
4 RV. 10.95.15" 

Sayana explains d - verse as Wi gaat ae aedi 
faman afa | 
It may be noted that the following BhP. -stanzas 


1. New Webster's Dictionary of the English Language, 
College Edition, Delhi, 1979, p.1789. 
2. The simile here suffers from the ferat (vide for details 
Sahityadarpana. of Visvanatha, ed. by Satya Vrat Singh, 
CC-0. Vatáriasi; d 970i Hae st, b Mh 1:618) by S3 Foundation USA 
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seem to carry the import of Sayana’s observation :- 
TRE: E l 
sans fersrest ufer A I 
Wa AHL: | 
wd sentar diee: LANGA I 


BhP. 9.14.37-38 


Disrespectful remarks on and about women are 
common in ancient Indian literature. The hearts of 
women are compared here to the hearts of wolves. 
This reflects upon the wolves as indiscrimate killers 
and their wanton killings of prey. This simile 
suggests the indiscrimate and harsh nature of 
women. It is interesting to refer here to the entirely 
new image of the wolf that is emerging now. Of 
course, ee are many myths regarding the wolves 
attacking children, but such behaviour is not much 
documented. The new image that emerges now with 
the recent studies on wolf shows that there is 
chivalry in wolf.” In this light the RV. 10.95.15€ 33 
Aminen aha may be taken disconnectedly. Urvasi 
would be rightly saying at this juncture that "there 
Is no friendship with women." but d, then, brings 
out another.aspect of the. wolf/woman. In this 
connection it is interesting to connect the latter half 
of the SB.-tract with this new thinking, wherein 
Urvasi suggests a Way by which Purüravas can get 
the Gandharva-hood .to be with  Urva£i 


is significant to note that this Sympathetic, kind and 
CI OD S ME 


1. The Times of India Ah qs : 
` 21, 1995, p.21. (Ahmedabad Edition) dated February 
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helping nature of Urvasi with reference to 
Pururavas is traceable to the RV. 10.95.18 and the 
Sayanabhagya thereon : | WH wrmmdsem We! 
Sayana :, RV. 10.95.18 d its cami Wet | | 

It is significant to note that according to the 
BhP - version Purtiravas sacrifices to Visnu (BhP 
9.14.47) and attains the Gandharvaloka (BhP 
9.14.49). In Book XI it is shown that: due to his 
developing a distaste for women and sex and 
praising of the control over one's own self and the 
company of the good etc. he beocmes atmarama and 
muktasanga and wanders over the earth. Thus the 
Bhagavatakara refers to the karmakanda-path in the 
matter of attaining higher worlds, but he brings out 
his point of bhakti and metaphysics as means of 
achieving the highest by metamorphosing the 
character of Purüravas by his wonderful art of 
characterisation. à 

This tends to suggest how the upabrmhana- 
method of interpretation . may change the 
interpretation, even though it may well go with the 
philosophy of the upabrmhanakara. This suggests that 
the concept of upabrrihana is dynamic. Considering 
this legend in the context of the Vedic problem it 
may be noted that the colophon of the chapter 14 
in Book IX reads as: Ailopakhyana. The main 
interlocutors in the chapter are Suka and the king 
Pariksit. The sub-interlocutors are Urvasi and 
Pururavas. This would tend to suggest these hymns 
were akhyanas originally and they appear now with 
their respective prelude-part lost in the RV. The 
BhP and the $B have supplied the introductory 
portion. But such hymns, as they are available at 
present, are dialogues and this dialogue-element is 
preserved or recast in the Puranic versions. 
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Yama-Yami Dialogue 


There are certain hymns in the RV which are 
known as Akhyznzg-hymns or Sarhvada-hymns or 
ballads or mythological ballads.’ One of the most 
interesting of these hymns is the Yama-Yami 
dialogue (RV 10.10) which is a "valuable fragment 
of art of narration in ancient times".? This Rgvedic 
torso finds a later version in thirteenth chapter of 
the Narasithhapurana (-NP).? The chapter 12 ends 


1. For a discussion of previous theories about these hymns 
vide Alsdorf L., Akhyana Theory Reconsidered, JOIB, 
Vol.XIIE, No.3 (1964), pp.194 ff. 

2. Winternitz M.,A History of Indian Literature, Vol.I, p.105. 
On RV. 10.10 vide Dandekar RN., Yama in the Veda,, 
B.C. Law Volume, Part. I, pp-195, 196, 204 ff; Vedic 
Mythological Tracts, 1979, Delhi, pp. 118 ff. ` 

3. In this paper the unspecified references are to the second 
edition of the NP published by Gopal Narayan & Co., 
Bombay, in 1911. The NP is also called Nrsimha - or 
Narsirhha or Narasithhapurana. It is “one of the oldest 
and most important of the extant Vaisnava Upapuranas”. 
(Hazra R.C., Studies in Upapuranas, Vol.I, p.219). “The 
date of the present Narasirhhapurana is to be placed 
between 400 and 500 A.D. It is highly probable that this 
Purana was written in the latter half of this century". 
(Hazra R.C., op.cit., p.242). Moreover, "chapters 13-18 
have a Paficaratra Stamp, because in these chapters 
Narayana and the eight syllabled mantrą “om namo 


sathsthitam’ (spoken by Yama to Yami) which SINS, unlike usa 


. Digitize 
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with the Markandeyacarita which is described as 
‘amrta, punya, sarvapapapranasini Vaignavt katha’ 
(13.1-3). Suka requests Vyasa to narrate him another 
punya, papahara katha (13.1,3,4) and in response to 
his request he narrates him this famous Yama-Yami 
dialogue. This katha is said to be a vaidikt katha (14.1) 
as well a vedapadarthaniscitam akhyanam (13.41) by the 
NP itself.’ It is, therefore, proposed in this paper 
to make a comparative study of both these versions. 


The RV-version (10.10) introduces the listener 
directly to a dialogue between the twin brother and 
sister Yama and Yami, whereas the NP has a 
prefatory tract which informs us that Vyasa narrated 
it to Suka at the request of the latter to the former 
to tell a punya, sarvappparanasint, papahara Vaisnavi 
katha (13.1,3,4 as noted above), which is as follows:- 

Yama and Yami are the children of Vivasvat 
who is the son of Aditi. Yami is said to be younger 
to Yama (14.7). According to the Matsyapurana 
Vivasvat is the son of KaSyapa and Aditi. And Yama 


the other chapters the same place to Visnu and Rudra. 
As the interlocutors Suka and Vyasa of chapters 13-18 are 
first introduced in chap. 7, these chapters are most 
probably later than chap. 7-12". (Hazra R.C., op.cit., 
p.254). S Jena assigns the NP to “about the middle of the 
13th century A.D." (The Narasimha-Puranam : A Study, 
Delhi 1987, p.16). P.V. Kane assigned it to c. 9th century 
A.D. (HDS, vol.V, Part II, p.892). S. Jena has also edited: 
the NP with English translation (Delhi, 1987). Herein it 
is the chapter 12 which has Yama-Yami-samvada. 

1. This Yama-Yámi-Katha is styled in the NP as samvada 
(13.6), upakhyana (13.38), akhyzna (13.41) and also.as 
puratana itihasa (13.6). The colophon also reads 
Yama-Yami-Samvado nama...On the terms purana, 'akhyana 
and itihasa, vide Gupta Anand Swarup, Purana, Itihasa 
and Akhyana, Purana, Vol.VI, No.2 (july 1964), pp.451 ff. 
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and Yami are the twin children of Vivasvat and 
Tvastri Sarnjfia.’ Once Yami approached her brother 
and made a fervent passionate appeal to him. In 
her raging passion she states condemnably that a 
brother deserves not to be called so, if he does not 
become her husband. She grows tempestuous and 
goes to the extent of making a lustful request that 
he should unite himself with her (13.9-16). Yama 
repulses her advances by saying that he will not 
unite himself with her (13.17). He points out that 
such an act is not only declared a mahapataka, but 
it is ‘pasunam esa dharmah’ (13.19). In defence to him 
he further remarks that whatever’ she pleaded for 
was lokavidvigtadharma (13.19) 


Inspite of Yama's ethical argument she tries to 
legitimate her point by reminding him that when 
their former union in one place, i.e. in the mother's 
womb was not caluminating, defiling, and 
blemishing, why he should not, then, long for her 
who is anatha (13.19-20). Yama tries to rebut this 
argument by pointing out that even Svayambhu 
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would condemn such an abominable act.! Moreover, 
he points out that the non-doing of condemned acts 
is a characteristic of Dharma. He repeats that her 
fervid request is nothing but an atipapa. He points 
out also that sages have declared it a papa, if one 
draws one's sister unto oneself. He says further to 
her that she may delight herself with any one who 
is mad after her. And he categorically states he 
would not be her husband (13.21-27). Yami, then 
appealingly, refers to his peerless beauty and 
youthful age and laments that she does not know 
whereon he has set his mind and heart and why 
he does not love an enticing beauty enamoured of 
him when, like a creeper entwining a tree, she has 
sought his refuge and would like to stay interlocked : 
in embrace (13.27-30). Yama steadfastly repulses 
Yami’s longing urge and observes again that-she 
should embrace another man who is mad after her: 
like a mad male elephant embracing a female 
elephant and be his wife. By referring to a dictum 
of the wise men, Yama observes that the suvidvat 
will not commit a diigana even for the sake of a varya 
and susamskrta. woman. He is drdhavrata and 
drdhacitta and will not commit a repentful act. "He 
further says that his mind is well established in 
Visnu and Rudra (13.31-35). Tempestuously she 
persisted repeatedly in her passionate advances, but 


1. Svayambhuvapyanindyetalokavrtam jugupsitam | NP. 13.2. 
S.K. De and R.C. Hazra propose to amend the reading 
with a sign of interrogation as follows : Svayambhuvapi 
nindyela lokavrtam.../ Puragetihasasangrahah (An Anthology 
of the Epics and Puranas), p.328. S. Jena reads this line 
without a sign of interrogation. (12.22; p.102). 

2. Vide fn. 3 ante.p.16. ; ; 
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"Yama disdained her request resolutely and did not: 
do what was unworthy of doing and thereby 
ultimately -he obtained the devatva (13.36). 

A study of both these versions shows that there 
is a close parallel between the two versions. Some 
of the arguments taken up from RV 10.10! are 
presented either as they are or expanded or altered, 
while some of them are dropped in the NP - version. 

The germs of Yami's passionate request to Yama 
in 13.9-16 are seen in RV 10.10.7,11 wherein the 
utterances of Yami are very forceful. Cf.: - 

Yamasya ma Yamyam ka ma à gan 
tsamane yonau sahaseyyayo / 
jayeva patye tanvam riricyam 
vi cid vrheva ratheya cakra II 
:RV.10.10.7; cf. also RV410.10.3 cd. 


‘kith bhra tasad yad anatham.bhavati 
kim u svasa yan ni rrtir nigacchat / 
ka mamuta-bahvetad rapami 
lanva me tanvam sam Piprgdhi II 
RV 10.10.11. For NP 13.16-18, cf. RV 10:10.12 . 
na va u te tanva tanvam sam Paprcyam 
papam ahur yah svasaram nigacchat / 
anyena mat pramudah kalpayasva 
na te bhrata subhage vastyetat // RV 10.10.12 
, Note that in RV 10.10.12 it is the person who 
Is called a papa (cf. papakarinam, Sayana), whereas in 
the NP (13.18) the act is called a mahapataka. ‘na te 
Samyojayisyami kayar kayena bhamini’ (13.17) is a 
paraphrasing of ‘na và u te tanva tanvam sam 
Papreyam’ (RV 10.10.122). 


re 
1. RV 10.10 is repeated in AV 18.1.1ff. 
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The NP 13.19 cd-20 ab seems to be indebted to 
RV 10.10.5 ab. 


garbhe nu nau janita dampatt kar 
devas Tvasta Savita visvarupah | RV 10.10.5 ab. 


In the RV 10.10.10 Yama sees the portent of 
future moral degeneration in the incestuous 
relations between a brother and a sister and asks 
her to look for somebody else for her husband. In 
the NP also Yama appears to have a tacit feeling of 
the Rgvedic Yama and hence he in the NP makes 
a general statement that the best people in the 
society are the guides and beacon-lights for the 
behavioural pattern and activities of the people at 
large and hence he will not touch her body (13.23 
ff.) Yama’s advice to Yami to look for another man 
as her husband in 13.25-26 finds a parallel in the 
RV: 


anyena mad ahano yahi tuyam 
tena vi vrha rathyeva cakra ll 


RV 10.10.8 cd! 


upa barbrhi vrsabhaya bahum 
anyam icchasva subhage patim mat Il 
RV 10.10.10 cd 


anyena mat pramudah kalpayasva | RV 10.10.12 c 


The simile of a creeper clinging a tree (13.30) 
finds its parallel in RV 10.10.13d, 145 (cf. pari svajate 
li bujeva vrksaml). In the RV 10.10.13d Yami employs 


1. vi-vrh has a secondary connotation. Vide Geldner, Der 
Rigveda, Dritter Teil, HOS 35, p.135, fn. to RV 10.10.10 
cd. I am highly grateful to Mr. J. Jansen, the then Lecturer 
in German, M.S. University of Baroda, Baroda, for 
translating the relevant portion from Geldner's Der 
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this simile, while telling him (i.e. Yama) that he will 
be embraced by another woman and Yama employs 
it while telling her that she will be embraced by 
another man. In the NP it is employed by Yami 
while pointing out her deep attachment to Yama. 
Yamr's speech ‘hrdayam na janami’ - in the NP finds 
its parallel in Yami's speech - ‘naivate mano hrdayari 
cavidama / (RV 10.10.13 ab). Yama's directio *pá54siin 
viz. anyam $rayasva susroni devam.....(13.31) finds its 
parallel also in Yama's direction to Yami in the RV 
with words: anyam u su tva yamyanya u tvari svajate 
(RV.10.10.14 ab; cf. also RV. 10.10.10.cd.). 

In the NP (13.7) Yama and Yami are said to be 
the children of Vivasvat, but according to RV 10.10.4 
cd Gandharva and the water-nymph are the origin 
of Yama and Yami. Here Geldner observes that 
"Gandharva in the RV is almost equal to the 
Sun-god and he is just as Vivasvat in several palces 
equal to the Sun-god”.” But elsewhere in the RV 
(10.10.5; 10.17.1-2) Vivasvat is Yama's father and 
Saranyu, the daughter of Tvastr, is his mother.? It 
is significant to note that according to the 
Matsyapurana (11.3, vide fn.1 ante) Tvastri Sañıjñā is 
the mother of Yama and Yami, the twin brother and 
sister. Yama's blatant refusal in the NP to accede to 
Yami's invitation on the ground that his pure mind 
Is set in Visnu and Rudra reminds one of Yama's 
drawing Yami's attention to the laws of Mitra and 


— 


1. Note also that the Rgvedic simile viz. the girth 
(surrounding) the harnessed horse (kaksyeva yuktam.....RV 
10.10.13 c) occurs in a changed form and different context 
in the NP: anya va karina hastikakseva (13.29). 

2. Geldner K.F., op.cit., p.133. 


3. Macdonell A.A., The Vedic Mythology, 1971, Delhi, 


.42, 172. f 
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Varuna and to the spies of gods who walk down 
here and do not wink their eyes.! 

As in the RV,” Yama, the brother, stands in NP 
for the moral law which is higher. This is testified 
by Yama's persistent refusal to Yami's amorous 
demands and advances and this bears testimony to 
his being drdhavrata (13.35,36) and drdhacitta (13.35). 
Likewise the Rgveda-version the NP - version ends 
with a disagreement and there is no incest. The 
Rgvedic version does not tell us as to what 
happened afterwards, but the NP - version tell us 
in the concluding part through Vyasa's speech that 
Yama obtained the devatva (13.36), as a result of his 
not committing that act inspite of his being 
repeatedly solicited for it. His obtaining the devatva 
tends probably to suggest that he was not a deva 
before. In this aspect the NP appears to retain one 
of the Vedic aspects in the evolution of 
Yama-mythology.? According to RV 10.10.3 and AV 
18.3.13 Yama is martya which is "a unique aspect of 
Yama's character." "He is never explicitly called a 
god in the RV” even though he is mentioned in 
the company of the gods. As A.A. Macdonell puts, 
"thus it is implied that Yama is a god", but as R.N. 


1. brhan Mitrasya Varunasya dhama....RV 10.10.6c. The law of 
Mitra and Varuna referred to here is a moral law. 
(Geldner, op.cit., Note to RV 10.10.6¢ on p.135). na 
tisthanti na ni misantyete devanam spasa iha ye caranti | RV 
10.10.8 ab. Cf. also RV 10.10.2 cd. 

2. Vide Geldner, op.cit., p.133. 

3. About the different stages in the evolution of 
Yama-mythology, vide Dandekar R.N., op.cit., pp.203 ff. 

4. Dandekar R.N., op.cit., p.194. 

5. Dandekar R.N., op.cit., p.194. 
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Dandekar observes, “it is equally significant that 
Yama is never called a ‘man’.” 

In the NP Yama stresses the moral and ethical 
side the germ of which is already traceable to the 
RV (cf.10.10.12b). Yama emphasises to Yami all the 
while that their union would be a mahapataka and 
in this ideology the NP follows the Dharmaáastra- 
idea. 

En passant it may be mentioned that Yami of 
the NP has not all the arguments of Yami of the 
RV to impel Yama to accept and make fruitful her 
proffered love. For example, Yami of the NP has 
not that argument that ‘it is the son’s bounden duty 
to give his father a grandson if he thinks of the 
future on the earth’ which Yami of the RV (cf. RV. 
10.10.1) has in course of her dialectics. Yami of the 
NP is not keen on the procreation and furtherance 
of the race, as Yami of the RV where “the 
procreative instinct of the female is quite 
unmistakable."? In the NP she is keen on inviting 
Yama successfully to her. Yami of the NP is not so 
bold enough as the one of RV,‘ to take on herself 
the responsibility of Yama's unbrotherly behaviour 
at her own invitation and initiative. Unlike Yami of 
the RV? she in the NP does not condemn and 
stigmatise Yama as bata® on her disdained love. 


—— 
1. Dandekar R.N., op.cit., p.194. 


2. de Manutemri 11.54, 58. See Kullüka on Manusmrti 


- Dandekar R.N., op.cit., p.205; cf. RV 10.10.1,3. 

- C£ Yanür Yamasya bibhryad ajami/RV. 10.10.94. 

- bato batasi Yama...../ RV. 10.10.13a. 

: bata: Sayana : durbalah; Geldner, (op.cit., p.136) ‘a 
miserable man’; vide Mayrhofer M.A., Concise 
Etymological Sanskrit Dictionary, pp.403-404. 
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Finally it may be mentioned that over and above 
the moral argument of Yama, the Puranakara! refers 
to another point of this Yama-Yamyupakhyana (13.38). 
In the epilogue to this akhyana (13.41) he says that 
it bears the infinite fruit - the svargaphala - to persons 
of resolute mind and who do not commit sins. Its 
listening is said to be ever sin-destroying. The 
satiated pitrs are said not to enter the Yamalaya, if 
it is recited daily by a Brahmin at the time of 
havyakavya. Thus this akhyana is with an ethical and 
a didactic point.” 


1. Note also that due to the conventional moral sense of the 
Vedic poets and priests the real motif of the Vedic episode 
is also changed to a different perspective. (Vide Dandekar 
R.N., op. cit., p.205). 1 

2. Note in this connection in the arguments based on the 
idea of mahapataka discussed in the course of this chapter. 
Incidentally, it may be mentioned that Mus A SENE is 
44 E e LJ T 
casa e jth a moral pE SEA 


Chapter IV 


Pani-Sarama Legend 


In the RV there are some hymns which have 
been designated as Akhyana-hymns or dialogue- 
hymns or ballads or mythological ballads by 
different Vedists.! One of these hymns.is the Pani- 
Sarama-hymn (RV 10.108), "a poem of great 
beauty". This legend is re-told with innovations 
and modifications in later Vedic works, epics and 
Puranas, especially in the Varahapurana (=VarP) 
(ch.16).? H.L. Hariyappa has ably dealt with the 
origin and development of the legend of Sarama 
through the Vedic literature, ancillary literature, two 
epics, VarP and the Nitimafijari,* but the learned 
scholar has not dealt with the Puranic 
upabrmhana-aspect. Hence it is proposed here to 
present a correlative study of the Puranic and the 
Vedic versions especially from the point of view of 


1. For a discussion of various theories about these hymns 
vide Alsdorf L., Akhyana Theory Reconsidered, JOIB 
Vol.XIII, NO.3 (1964), pp.194 ff. 

2. ronel A.A., A History of Sanskrit Literature, 1962, 
p-100. 

3. R.C. Hazra assigns chapters 1-89 & 98 to c. 800 A.D. 
(Puranic Retords on Hindu Rites and Customs, p.105). 
Baladeva Upadhyaya assigns it to 9th-10th century AD. 
[Purana-Vimaráa (in Hindi), p-559]. P.V. kane opines that 
It is earlier than the 10th century A.D. (History of 
Dharmaéastra, Vol.V. Part II, p.904). In this paper the 


references to the VarP are to the Venkateshvar Press 
edition. 


4. Hariyappa H.L., Rgvedic Le 
Pp-148 ff. 8v gends Through the Ages, 
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Puranic amplification, exegesis and interpretation 
(uabrrihana). The legend occurs in the VarP and the 
BhP. 


Synopsis of the VarP-version (ch.16): 


The Saramopakhyana is a dialogue between the 
Earth and the divine Boar. The Earth spoke to the 
divine Boar saying that as Indra was cursed by 
Durvasas to lose his lordship in heaven, she was 
anxious to know what transpired then, and the 
divine Boar related the account as follows:- 


When Indra was defeated by Durjaya, the son 
fo Supratika, he with the gods and Yaksas came to 
sojourn towards the east of Varanasi He was 
harassed by Vidyut and Suvidyut, fathers-in-law of 
Durjaya, who, on learning about Durjaya's death, 
both marched with a mighty legion against Indra 
and encamped in the Himalayas. With the desire of 
regaining heaven Indra and other gods conferred 
with their priest Brhaspati, the Angirasamuni, who 
advised then to perform the Gomedha sacrifice first 
immediately. The gods who had collected a big army 
on the said advice created the cows and animals 
and let them loose to graze. Indra appointed a bitch, 
Sarama by name, to guard them. While grazing, the 
cows reached Dharadhara, where the demons 
espied them with Sarama who knew the path. Then 


1. Brhaspati is devanath gurul in the VarP 16.11, whereas he 
is Indrapurohita according to Sadgurusisya [Vedarthadipika 
on Sarvanukramanika of Katyayana (Macdonell's edition) 
p-160]; vide also Hariyappa H.L., op.cit., p.169. 

2. According to SadguruSisya (op.cit., p.160) and Sayana 
(Preface to RV 10:108) the place of concealment is 


Valapura. : 
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the demons asked Sukracarya, their priest, as to 
what to do, and the latter advised them to seize 
them promptly. Sarama saw the cows being led 
away by the demons, when she was attentively 
guarding the path. With a view to squaring her up 
they tried to tempt Sarama in a coaxing and suave 
langauge saying that they would like to offer her 
the milk of those very cows and that she might 
relish it according to her sweet will. And they, 
straight away, offered it to her and beseeched her 
not to divulge the whereabouts of the cows to Indra. 
Saying thus, they left the bitch in the jungle and 
“walked away with the booty."' Being left alone she 
went to the lord of the gods tremblingly and paid 
him homage. Indra, then, asked her if she knew 
the whereabouts of the cows which were meant for 
sacrifice. Thereupon Sarama replied in the negative, 
at which Indra became angry. At this. critical 
juncture the Martus, who were already cleverly 
appointed by Indra as her guardians and who had 
followed her assuming a subtle form told him (i.e. 
Indra) what had happened and what she (i.e. 
Sarama) had done, and thus she was unmasked. 
On learning it, he kicked her with his leg and said, 
“O fool! demons have pilfered the kine and you 
have drumk the bovine milk.” With these words he 


——— 


1. Hari ; 
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through fear the fugitives fell into the ocean to 
death. In the end he regained his lost kingdom and 
he re-established himself as the lord of heaven with 
the lokapalas. The chapter closes with a note of 
reward that those who would hear this akhyana 
would obtain the reward of the Gomedha-sacrifice 
and if a dethroned king would listen to it with an 
attentive mind, he would regain his lost kingdom 
as Indra did. Apropos of this version H.L. 
Hariyappa observes that “this legend is expanded 
on all sides.' 


Synopsis of the BhP-version:? 


The legend has a slender reference in the BhP 
5.24.30. The Panis were Daityas (sons of Diti) and 
Danavas (sons of Danu) and resided in the Rasatala 
. situated below the Mahatala. They are described as 
being afraid of the Vedic text employed by Sarama, 
because these texts were threats to them and they 
are said to be very powerful, daring and proud of 
their strength. They were enemies of the gods and 
were quelled by Indra's brilliant weapon. 


Discussion : 
The Rgvedic version (10.108) opens with a 


1. Hariyappa H.L., op.cit., p.182; for other remarks vide ibid., 
pp-179, 182-183. 
2. This is not noted by H.L. Hariyappa. For a brief survey 
of the views on the date of the BhP vide chapter IX, fn.2 
3. Harer eva tejasā is explained by $ridharasvamin as 
sudarganena (Bhagavatadipika on 5.24.30). 
4. RV.10.108.1 is quoted in the Niruka 11.25. Durga on 
Nirukta 11.25 while commenting on RV. 10.108.1 
rets the vocable Sarama in the sense of madhyamika 


inte 
cc ES nee YES with Dirga sy lommentaryy sVenkateshyar 


30 Legends in Puranas 
query of the Panis to Sarama and then the 
conversation between the Panis and Sarama 
continues. The RV does not specify the speakers of 
the stanzas which are assigned to the respective 
interlocutors by Sayana in his commentary. The 
Rgvedic version is "a scene from the Vala-myth" 
according to which Vala is said to steal away the 
cows and conceal them and Brhaspati is said to 
regain them by bursting open the enclosing cave 
(vala). The Jai. Br (438.1) states that the Panis were 
Asuras and were the guardians of the cows of the 
gods, but they made away with them and concealed 
them in a cave on the Rasa-river. 

The VarP does not mention the Panis 
specifically but instead it mentions Asuras in general 
(16.14, 16, 27, 36, 37). The two Asuras mentioned 
by name are Vidyut and Suvidyut who are, of 
Course, not connected with the pilferage of the - 
cows.’ The other vocables employed are daitya 
(16.31), daityanayaka (16.20) and Diteh putrah (cf. 
16.18). Yaska and the Brhaddevata observe that the 


Press edition, PP.795-796) and quotes also "vüg vai 
Saramü". Mahidhara while commenting on VS 33.59 
observes “vag vai Sarama". (Vide Hariyappa H.L., op.cit., 
P195. Sayana on RV 5.45.7 remarks Sarama is stutirupa 


1. Geldner K.F., Der Rigveda, Dritter Teil, (HOS, Vol.35), 
p.328. I am thankful to Mrs. Meera S. Thakur, Reader in 
German, M.S. University of Baroda, for translating the 
relevant portion from “Der Rigveda”. 

2. RV. 4.50.5; 1.62. 3 d; Macdonell A.A., The Vedic 
Mythology, 1971, PP-63-64, 102, 159f. 

3. H.L. Hariyappa's remark : "Demons, other than Panis, 


take the field, they are Vidyut and Suvi HS i 
p.183) Seems ‘to be very general Wu eg, ee 
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Panis were Asuras! (demons). The BhP (5.24.30) 
follows the Jai. Br., Yaska and the Brhaddevata with 
a slight variation. 


The VarP does not mention the Vedic 
Rasa-river, the place of action and concealment of 
the cows (RV 10.108.1-2) or the mountain where the 
treasure was found (RV 10.108.7), but the BhP has 
a reminiscent echo of the Rasa-river, when it 
mentions the vocable Rasatala which has undergone 
a semantic change to mean one of the nether regions 
situated below the Mahatala (BhP 5.24. 29-30). The 
BhP retains also a Vedic reference in the phrase: 
vagbhir mantravarnabhih which is explained by 
Sridharasvamin and Srimad Viraraghavacarya to 
refer to RV 10.108.4 d viz. hatah Indrena Panayah 
Sayadhve. It may be noted that the said 
commentators read Sayadhvam for Sayadhve. Besides, 
these Puranas do not mention the cave. 


The VarP follows the Vedic tradition, when it 
says that the cows were kidnapped and concealed; 
but it expunges the details. The VarP follows Yaska“ 
and Sayana' in calling Sarama as devasunt and 
amplifies the Jai. Br-phrase : “gavan padavth”, 
“guide of the cows", (439.5), an epithet of Sarama, 
by gavo devasunya raksamanal (16.15) and raksartham 
(16.13). The VarP summarises this role of Sarama 
by describing her as marganvesanatatpara. (16.17). 
With reference to her (i.e. Sarama) being called 
devagunt H.L. Hariyappa observes, “she was herself 
no dog or bitch. With the actual text of the Rgveda 


1, Nirukta 11.25; Brhaddevata 8.24. 
2. Nirukta 11.25. The Sarvanukramami (ed. by Umesh 
Chandra Sharma, Aligarh, 1977), pp-38-39- 


ch Vide Preface to RV. 10.108. 
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s it is quite unwarranted, nay, uncharitable 
Es pere Her as devasuni - the ‘divine bitch’, as 
some have fancifully translated the term."' He notes 
also that she was "the mother of Sarameyas".' The 
Sarameyas are referred to in RV.10.14.10a : viz. ati 
drava sarameyau $vanau. They are again called $vznau 
in RV 10.14.11. Sayana explains at 10.14.10 the 
vocable sarameyau as “sarama nama kacit prasiddha 
devasunt tasyah putrau.” Now the vocable $van means 
"a dog"? and if sarameyau is taken as a matronymic, 
as done by Sayana and their being called “dogs” as 
noted above, it goes to show that Sarama was a 
bitch. It remains merely a matter of hypothesis that 
she was a divine bitch, but after all she was a bitch. 
Hence in the light of the above description of 
Yama's two dogs, one feels diffident to endorse 
. Hariyappa's and Macdonell's view. With regard to 
her being called devagunt it may be conjectured that 
her association with Indra led to her being 
desigriated as devagunt. RV.10.108.2 designates her 
as Indrasya ditih (cf. also 10.108. 3-4). Her association 
with the gods is also indicated at RV. 10.108.9p. 
(...prabadhita sahasa daivyena). 

As the VarP does not refer to the river Rasa, 
there is naturally no reference to the crossing of the 
river by swimming, a point referred to in RV 10.108. 
1-3 and the Jai. Br, 439.1-3. En passant it may be 


— 


1. Harlyappa H.L., op.cit., «183; vide al 
Vedic Mythology, assis ; vide also Macdonell A.A., 


> Mariyappa H.L., op.cit.., p.183. : 
* Macdonell A.A., A Practical Sanskrit Dicti 
prem z ae 2 ctiona :3 a fon 
Pur Sh Svan, dg, (ihid paza ch me ott pees 
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one and hence their becoming fordable on request 
is also met with in the Viévamitra-Nadi-Su 

(3.33.8-10). es 


The implicit atmosphere of battle in the RV 
(10.108.5) for the regainment of the cows and the 
mention of the sharp weapons find an explicit 
reference in the VarP (16.3 ff) whereas the Jai. Br. 
is silent on it. In this connection one is apt to 
remember the Rgvedic vocable asenya in asenya val; 
Panayo vacamsy anisavyas tanvah santu (10.108.6) in 
the light of the mention of devendrak sasainyah 
(16..31) and @suricamu (16.37) in the VarP. Now 
asenya is connected with senya and sena and the latter 
means "army"! and the former means “spearman, 
warrior”, hence according to the  Puranic 


explanation asenya will mean "'unwarriorl “8 
y 


The Varaha-Puranic statement : “ma bhadre 
devarajaya gas tv ima vinivedaya" finds a prototype in 
the Jai. Br. (438.3) : “ma nah pravocah”. The 
Eagle-context in the Jai. Br. is shifted to the 
Sarama-context in the VarP, and note that there is 
no eagle in the VarP. 

The VarP inherits the Vedic motif of the capture 
of the cows and their regainment as well as of the 
Devasura-conflict. In this connection the Vedic 
belief that the north-eastern direction is a direction 
of victory* finds its echo, when the VarP says that 


I 


. Macdonell A.A., A Practical Sanskrit Dictionary, p.359. 


2. Macdonell A.A., ibid., p.359. 

3. Geldner renders it as “keine soldaten” (op.cit., p-329). On 
asenya vide also Peterson's Second Selection of Hymns 
from the Rgveda, re-edited by V.G. Paranjpe, 1938, 
pp-383-384. 


4. Cf. saisa di aparajitalAit- Br. 1.14. 
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the dethroned Indra took up his abode in the 
eastern direction of Varanasi and ultimately he 
progressed to victory. 

The VarP has made alterations and innovations 
in the Vedic legend and has created a queer 
confusion on account of the transference of themes 
in the legend. The VarP follows the RV in 
appointing Sarama as an ambassador to regain the 
stolen kine, but confuses in the process of 
transference and transplantation the Rgvedic 
version with the Jai. Brahmanic version, when it 
(i.e. VarP) says that Sarama was bribed successfully 
with the draught of the milk of the stolen cows. It 
is significant to note that the Brhaddevata mentions 
the draught of milk of the stolen cows and that she 
fell an easy prey to this offer because of her natural 
taste and greed for milk (8.30-31). 


It is the Jai. Br. (438.1-5) which says that the 
Eagle which was commissioned to trace the stolen 
cows was successfully bribed with the offer of the 
milk-products, had his neck pressed by Indra and 
made to vomit the Same. As noted earlier, in the 


The mention of the Indra’s kick to Sarama twice 
and of her vomiting out everything in the VarP 


— 
1. Cf. 1 : afte | 
d mur sel pil VANN HRACRH Ais Brant 38:57cd by S3 Foundation USA 


Pani-Sarama Legend = 
neck being pressed by Indra. Moreover, the 
arrogant reply of the Eagle in the Jai. Br., viz., “what 
news possible could be about the cows 2”! finds an 
echo in a simple but negative reply of Sarama, viz. 
“na janami” (VarP 16.25) which is an amplificatoin 
of “neti” in the Brhaddevata (8.34). 


Sarama in the Jai. Br. reports to Indra about 
the place of concealment of the cows, whereas the 
Puranakara delineates Sarama accompanying Indra 
after a severe rebuff to the place of concealment of 
the cows (VarP 16.30). The Maruts' association with 
this legend is traceable to RV 3.31.7 where Indra is 
said to regain the cows in company with the Maruts. 
The RV 3.31.6 refers to Sarama as finding out the 
fissure in the rocky cave of Vala.” Sarama is said to 
find out the great and ancient food (RV 3.31.6) and 
this mahi pathas (RV 3.31.6) refers to cow's milk as 
remarked by H.D. Velankar.’ This might have 
probably paved the way to Sarama's accepting the 
milk-draught as a bribe - a metamorphosis of the 
theme -, when she was portrayed as debased. 


The Vedic Sarama is a strong, powerful, 
outspoken, diplomatic, “firm, confident, threate- 
ning and quickwitted’”* messenger who does not 
budge an inch from her position and stand and she 
returns to Indra to report about her successful 
mission. The VarP transmutes this noble personality 


1. The Srauta Reader (ed. by A.B. Gajendragadkar and R.D. 
Karmarkar, 1934) p.86; cf. ka kirti$ cid gavam iti hovaca, 
Jai Br. 438.4. 

2. Velankar H.D., Rgveda Mandala III, (Bombay, 1968) pn 

3. Velenkar H.D., op.cit., p-71; cf- Sayana explains it as 

auyadilaksanam annam. : 

400 drier KE. op.cits, p-328-" Delhi. Digitized by S3 Foundation USA 
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of the Vedic Sarama into a debased one, when it 
states that she accepted the bribe and came back to 
the gods, when she was let loose into the wood. 
The latter aspect tends to mend her character-sketch 
a little by hinting at her fidelity to Indra. The 
debased trait is also hinted at when Indra appointed 
the Maruts to track her unseen under the pious 
pretext of protecting her. Thus the Puranic Sarama 
is a peculiar paradoxical combination of the disloyal 
Eagle and the loyal Sarama. 

The RV 10.108.8 mentions that Soma-sharpened 
ie. Soma-exhilarated Ayasya, Angirases and 
Navagvas would break open the cave of the kine. 
The VarP has a remnant of the Vedic Angirases in 
Angirasa Brhaspati who guides the gods in the 
regainment of the cows. The Vedic versions do not 
refer to the creation and apportionment of the cows 
for specific purpose as in the VarP. 


The VarP makes a significant deviation from the 
Jai. Br. when the former states that the listening of 
this Saramopakhyana leads One to obtain the reward 
of the Gomedha-sacrifice! and a dethroned king to 


1. Itis a cow-sacrifice (Monier Williams, A Sanskrit-English 
Dictionary, P:366). It was prevalent in ancient times and 
included the immolation of Cows but it is inhibited in the 


and the celestial region (Bharatr i 
E : Arattya Sarhskrti Koga b 
* Mahadev Shastri Joshi, Part III, PP-176-177). According to 


minimise the evil in the wilderness..., the word go-isti 


» indicates isi i 3 : 
7 Sit Or a ritual for the aversion of the evil. anda 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by ou i 


Payi-Sarama Legend 37 
regain his lost kingdom as Indra, whereas the latter- 
states the purpose of the legend to explain the 
abhiplava.' The referencee to the Gomedha-sacrifice 
may be connected with the ritualistic applications 
of AV 9.4.16 i.e the Rsabhotsarga i.e Vrgotsarga 
ritual (the gift of a bull by letting it loose . 

The VarP retains its Vedic moorings even in the 
epiogue by means of the ritualistic connection and 
reveals the general tendency of the Puranas of 
assigning a ritualistic reward for listening to and/or 
reading of a particular legend. It is significant to 
note that apropos of this hymn Sayana observes 
gato viniyogah. 

The RV 10.108 is “a short balled” according to 
Geldner,? whereas according to Macdonell and 
Sayana it is a dialogue. J. Gonda includes this hymn 
under the “Magic” hymns.* The Nirukta (11.25) 


thewell-being of the new settlement which included the 
cows... the go-isti is the ritual for the weal of the cattle”. Z 
(Vedic Concept of “Field” and the Divine Fructification, 
pp.154, 155, 158). ; 

1. It is the "name of a religious ceremony (lasting for six 
days and performed five times during the sacrifice 
Gavam-ayana)”. (Monier Williams, op.cil., p.66). 

2. For the Vrsotsarga ritual vide Matsyapurana Ch. 207; 
Dange S.A., op.cit., pp. 32,181. : 1 

3. Geldner K.F., ibid, p.328. s 

4. Gonda J., A History of Indian literature, Vol.I aa 
Literature), Wiesbaden, 1975, p.145. Paul Thieme coin: 
the term "Legenden Zauber” (Legend-spell) (vide TEMOR 
und Lopimudra, ZDMG, 113, p.69; vide Gonda J., i 
p-145). Macdonell A.A., A History of Sanskrit T t ue 
(1962), p.100; Sayana; Prefatory Remarks to RV 10:108; ct. 
sarmadam akurvan. : 
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designates it as an akhyana,’ The VarP follows the 
Nirukta, when it styles this legend as an akhyana 
(16.39). The preamble and the colophon to the 
chapter of the VarP read it as an upakhyana; thus 
the Puranic tradition recognises this legend as an 
akhyana.” Srimad Raghavacarya also styles it as a 
vaidika-akhyana.” Dya dviveda (1494 A.D.),* the 
author of the Nitimarijari, finds an ethical teaching 
in this legend, viz. love and friendship should not 
be made with crooked, cruel and greedy persons 
(Nitimafijari, 156, -p.336). 


ABBREVIATIONS : 

1. Ait Br. = Aitreya-Brahmana - 
2. BhP = Bhagavata-Purana 

3. Jai. Br. = Jaiminiya-Brahmana : 
4. RV = Rgveda 

5. Varp = ‘Varaha-Purana 


l Cf. Durga : iti akhayanavidah manyante (Nirukta 11.25 
P.795) Durga explains samude of Yaska as sarrüdam 
krtavati. (ibid. p.795). Sayana in his preface to RV. 10.108 
remarks mitrikartum samvadam akurvan. 

2. The Purüravas-Urva$i legend and the Yama-Yami legend 
are called akhyzna and/or upakhyana in the Puranas [vide 
Kantawala S.G., Purüravas-Urva£i Episode : A Study in 
Vedico-Puranic Correlates, ABORI, Vol.LVII, p.57; vide 
Chapter III, pp. 16-25. 


S Primad-Bhagavata’ edited by Nityasvarūpabrahmacārin, . 


4. Nikimafjact (ed. by Sitaram Jayaram Joshi with a foreword 
y A.B. Dhruva, Introduction, p.xix; Dasgupta S.N. and 


DE History of Sanskrit Literature, Classical Period, 
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Chapter- V ` 


Brahma - Sarasvati Legend 


The Brahma-Sarasvati legend is broadcast in 
Sanskrit literature and is traceable to the Vedic 
literature and it is re-told with additions and 
alterations in several Puranas.’ 


Part - I 


Summary of the Legend 


In the MP (- Matsyapurana) which is one of 
the earliest Puranas, the legend is narrated in the 
context of the primal creation (adisarga). On the 
epoch-making event of the creation Brahma 
meditated on Savitri and whilst he was engrossed 
in japa, his body was cut in twain. One half of the 
body became the female and the other half became 
the male. This female half was reckoned ‘as his 
daughter, as she was born of his body (angaja) and 
she came to be variously known as Satarüpa, Savitri, 
Gayatri and Brahmani. Being mad at Satarüpa's 
pearless beauty, he gazed at her libidinously in all 
directions? and finally he married her, the blameless 
one, who gave birth to Manu Svayambhuva alias 
Viraj and other sons. : 

The MP has a second half of this legend and it 


1. Vide Chitrav Shastri Siddheshvar, PracinacaritrakoSa — 


(Hindi), Poona, 1964, p.527. 


came to have five faces. His fifth head was covered ; 
his matted hair and was lopped off by Siva (MP.3.40; 
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begins with a significant query regarding the 
sagotra-marriage of Brahma. In reply to this question 
the Purayakara offers an allegorial explanation.! It js 
that this primal creation is the result of divine 
knowledge. It is divine and supersensuous in 
character. Moreover, in this context, Brahma is said 
to be the presiding deity (adhisthata) and the 
Vedarasi, whereas Gayatri is said to preside over the 
` Vedas (tad-adhisthita). This couple is corporeal as 
well as incorporeal. Their inseparable concomittant 
relationship is compared by the Purzgakzra, for 
example, with the inseparableness of the sun-shine 
and the shadow, suggesting thereby that their 
cohabitation is natural and in the fitness of things. 
At the end the MP notes that Brahma was abashed 
of his censurable act and he cursed Cupid for urging 
him to commit such an ignominous and abominable 
act (3.30 ff; 4.1 ff; 4.24-25). Thus the legend tends 
to breathe an ethical atmosphere. 


Here the MP adds a remark that the mortals do 
not know the ways of the immortals, i.e. to say they 
have their own laws and the human valuation is, 
not to be applied to these laws. An entertaining of 
objectionable ideas is deemed inauspicious.” It is 
cL ee 
1. Vide Kantawala S.G., The Brahmā-Sarasvati Episode in 


pp.38 ff. This episode is allegorial according to H.H. ` 
Wilson (Visnu-Purana, Vol.I, p.108, London, 1864) and 


Problem of Interpretation of Purāņas, Purāņa, Vol.VI, 
No.1, January, 1964, pp.62 ff.) pa 

2. F Sunt superis sua jura (“The celetial have their own 
aws ), quoted by J.Muir, Original Sanskrit Texts, Vol.I, 
P-113. On the causes of the introduction of this allegory 


vide Muir J, op.cit., v, 
Ct, Vol.I, pp..112-113.. 
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interesting to note here that the BhP (10.33. 30-31) 
in the context of Krsna's relationship with the gopis 
(cowherdesses) observes that the fault of violation 
of dharma does not accure to the fejryas, just as no 
blemish accurues to the fire, the devourer of 
everything; hence an ordinary mortal ‘should not 
commit such an act. 

According to the BhP (3.12.28 ff) Svayambhu, 
the lord of speech, gave birth to a beautiful daughter 
named Vac alias Sarasvaü and loved her 
~ passionately, even though she did not love him. 
His sons Marici and others came to know of this 
adharmamati and beseached him not to behave so, 
because such an act was not committed in the past. 
They further pointed out that even for the tejiyas 
such anact did not conduce to fame. Moreover, 
people get ksema by following his act/behaviour and 
hence he must follow the dharma (3.12. 31-32). Thus 
the BhP also has an ethical note here. On finding 
his sons present he gave up his body. Later in the 
same chapter (3.12.15 ff) it is stated that when 
Brahma found that his praja did not procreate 
further, he had his body (kaya) divided into two 
halves giving rise to a mithuna consisting of one 
male and one female. The male part came to be 
known as Svayambhuya Manu, the king and the 
female part as Satarupa, his queen who carried on 
the task of creation successfully. 

It is: to be noted that according to the BhP- 
version Satartipa is Svayambhuva Manu's wife 
Whereas according to the MP-version he is her son; 
ie. she is his mother. In other words the BhP 
depicts the ‘incestuous relationship between a 
. brother and a sister, whereas:the MP delineates it 
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The Vayu-Purana mentions Satarupa as the: 
female portion of Brahma and to have Svayambhuva 
Manu (the male portion of Brahma) as her 
husband.’ According to the Vamana-Purana (Cr. 
Ed. Saroha-mahatmya, Ch.28, stanzas 3-5) Brahma, 
the grand sire of the world had created all the 
movable and the non-movable objects. Again he 
thought of creation and he created a beautiful 
maiden whom he invited for copulation. On account 
of his sinister act his head was torn asunder. 
According to the Manusmrti (1.32) Brahma divides 
himself in twain and the one half became the male 
and the other half the female in whom he produced 
Viraj by the maithuna dharma? ` 

All these versions inherit the theme of incest 
from the Vedas and the characters in this legend 
are connected with each other in the context of the 
adisarga (primal creaton), as noted above. Thus the 
legend here is a vehicle of cosmological account. 

Part II 


This myth .of Brahma and Sarasvati alias 
Satarüpa alias Savitri alias Gayatri has migrated to a 
small caste-Purana, viz Nandi-Purana, which is 
different from the one, an Upapuraya referred to in 
some Mahapuranas.? It is a caste-Purana of the 
Nandawana Brahmins.‘ The. mythographer gives 
the said legend as follows :- 


1. Patil D.R., Cultural His: -Pura 
1946, pp.42 ff. Vide Varo patie d) a Bug er 
2. Vide Kullūka on Manusmrzti 1.32. 
3. Vide Kane P.V., History of Dharma£astra, vol.V, Part II, 
Poona, 1962, pp-890-891. 
4, In this paper references of the Nandi-Purana is to the 
c& dition by, VYajeshankaciDevramBolé(DuBBERed" fro 
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Version No.1 


Nandimukha Brahmins (Nandwana Brahmins) 
are said to have performed good religious acts at a 
sacred place (firtha) called Nandipura. (13.49; 
15.1ff). Brahma once wated to perform a sacrifice at 
Nāndīpura. Various gods participated therein in 
various capacities and Brahmā gave magnificent 
gifts to them. He, then, requested them to grant 
him dīkşā in that sacrifice (14.40-41). Now, it was 
the proud privilege of the Nandimukha Brahmins 
to perform a sacrifice and offer a sraddha here. It is 
said that if others performed a sacrifice and offered 
a éraddha at that firthz, a capital punishment was 
prescribed for them (15.6 ff). Hence, Brahma, who 
was to perform a sacrifice here in the manuga form 
(15.11, 14) was advised to please the Nandimukha 
Brahmins because without them the performance 


would bear no reward. This situation indicates the - 


monopolistic’ situation enjoyed by them at this 
place. The Purana goes on to say that Brhaspati had 
already made arrangements with other Brahmins in 
place of Nandimukha Brahmins for the performance 
of the sacrifice and the intermediary was requested 
to allow them to proceed further. A 

En passant it is interesting to note that the 
Purāņa says that if the Nandimukha (Nandawana) 
Brahmins performed a sacrifice elsewhere, it would 


Calcutta in VS.1995. On the title of this Purana vide 
Pandya B.P., Some Remarks on the Title of the 
Nandi-Purana, JOIP., Vol. XXXVII, No.1, September 19 K 
pp.48 ff. Marukacchabhümi (Marwar) seems. to be t : 
home of this Purana. There is another Nandi-Purana o 
the Nandera Brahmins (vide the edition with an 
CGn troduction: bys. Dikathabs, BARA sitizea by S3 Foundation USA 


- 


"m Legends in Puranas 
bear no reward and if any one performed a sacrifice 
without a Nandimukha Brahmin as an officiant 
priest at Nandipura which is said to be near 
Puskaratirtha (15.21) in Rajasthan, it would bear no 
fruit. Sociologically this tends to suggest a clash 
between two groups of Brahmins:- i.e. (1) One 
group of Nandwana Brahmins who followed and 
practised the priestly profession at that place and 
(ii). another group coming in to practice the very 
profession. The result is an opposition and revolt 
by the practising group against the newly incoming 
group to maintain their monopolistic position. It is 
to be noted that, however, a compromise was 
effected in the end (15. 27-28). Continuing the 
thread of the legend it is to be noted that Brahma, 
then, (15.31 ff) requests Narada to fetch Savitri, the 
betterhalf, to join him at the Sacrifice. But she 
delayed in coming. As the appointed auspicious 
time was lapsing away, he decided to perform the 
sacrifice by taking another woman as his wife (15.52 
ff). Accordingly Indra was deputed to search out a 
female partner in sacrifice for Brahma. He happened 


worthy to be Brahma's wife at the sacrifice, as she 
had abandoned her 8opajati. She, then, came to be 
known as Gayatri. The Process of purification 
explains the name, as the go (cow) was a means for 
the change of the caste. Note also that the colophon 
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of the chapter 15 reads “Gayatrivivaha’. Passingly it 
may be noted this upgradation of the gopakanya hints 
at the vertical mobility in the caste-structure and 
position. The ritual referred to above works as a 
Sanskritising agent. 


Version No.II 


The Nandipurana has also inherited an old 
version of the cosmological account from older 
Puranas. It is as follows :- 


At the time of creation Brahma created Manu, 
a male and Śatarūpā, a female. She give birth to 
Priyavrata, Uttanapada and a daughter Prastti by 
name (3.32-33) and then the creation proceeded 
further. It is obvious that this version retains the 
earlier incest-motif in the creational account. 


Discussion 


According to the Nandi-Purana Gayatri as 
described in the first version is a different 
personality and not identical with Savitri alias 
Gayatri alias Satarupa of the MP-version. The old 
legend of Brahma and Sarasvati alias Savitri alias 
Gayatri alias Satarupa has undergone a radical 
change in the hands of a later mythographer. The 
incestuous relations were obnoxious to the ethics of 
the then contemporary society and hence the incest . 
motif is expunged in Version No.1. In Version r 
the myth is utilized to record a phenomenon o 
upgradation in the rung of the social ladder of the 
caste-system.' : 


1. On Sanskritization vide™ Srinivas M.N., On Living in 


; 1 .118 ff. : 
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Discussion of the Legend in Part I 


The germs of the incestuous relation between 

a father and a daughter depicted in the first half of 
the legend are traceable to RV 1.71.5;10. 61. 5-9 (the 
Nabhanedistha-hymn). The Maitrayani-Samhita 
4.2.12 mentions Prajapati as being enamoured of his 
daughter Usas. This legend occurs several times in 
the Brahmana literature; e.g. Satapatha Brahmana 
1.7.4. ff, Aitareya Brahmana 3.33 where it specifically 
occurs as case a of Prajapati’s incest with his 
daughter.’ The AV 9.10.12 mentions the placing of 
the seed in the daughter. Thus the MP and the BhP 
inherit the Vedic legacy of incest. This half is 
interpreted from several points of view; e. g. (i) 
natural phenomenon of the arrival of the sun and 
the dawn,’ (iiy philosophical interpretation: father 
as manas, the thinking principle and daughter as 

vant and the union of the two represents the sabda, - 
(iii) adhidaivika interpretation: primal creation? and 
(iv) sociological interpretation: "the most primitive 
Stage of the society had kinless organisation and 
hence the "father" was not supposed to be the kin 
———— . . 

1. Vide Macdonell A.A., The Vedic Mythology, Delhi, 1971, 


P.119; Muir J., op.cit., vol.I, pp.107 ff; Vol.IV, pp.45 ff; 
Chitrav Shastri Siddheshvar, op.cit., p-464. S 

2. According to T.G. Mainkar the Puranic edition "confirms 
the Surya-Usas-interpretation of the original Rgvedic 
mecum 2) (The Upabrrhhana and the Rgveda, 
nterpretation, Ahmedabad, 1975, P-11) and he continues 
B observe that “the Vedic poets are seen indulging in a 
d sel mcs hores and symbolical language, as a 

of which we get i igi x 

M get many unintelligible passages. 


3. Vii a i 
nase Tpadhyaya Baladeva, Purāņa-vimarśa (Hindi), 
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of the children"! and the memory of such society 
is presented in this legend. The first stage shows 
the "maternal or even the prematernal stage of the 
society and the second, the paternal stage, when 
"father" came to be the rightful kin of the 
children.”” Thus the episode is a relic of the free 

' sexual commerce between a father and a daughter 
at some stage of development of society. Compare 
here the prohibitory injunction of Manu (2.215) for 
sitting in privacy to a father and a daughter. 

It may, however, be mentioned that this first 
half symbolises the cosmological process, wherein 
the celebrated characters "are to be taken as 
represetatives of the principles of creation, the male 
and the female,” as the legend occurs in the context 
of the adisarga. 


1. Dange S.A., Prajapati and his Daughter, Purana Vol., V, 
NO.1, January, 1963, p.45; for details vide ibid, pp.39-46; 
Sexual Symbolism from the Vedic Ritual, Delhi 1979, Ch.8 
“The Lusty Father", pp-141ff. 

2. Dange S.A., op.cit., p.46. K-V. Nilameghacharya examines 
this legend with the help of “certain Mimarhsic tenets of 
interpretation of the Vedic texts and-on the basis of these 
texts he asserts that such Vedic accounts are supernatural 
and divine...". This relatioship "has othing to do with 
any worldly relation of the father and his daughter of ite 
primitive society”. (Prajāpati-tat-kanyā-vrttanta- mimt m 

Pürana, Vol.VI, No.1, January, 1964, pp-79-80; vide ibi z 
pp.79-96). T.G. Mainkar remarks that other p E 
the Rgveda to me indicate the Rgvedic ethical anc ae 
ideas would in all probability accept such an De m 
(ibid., p.11), Kantawala S.G., Cultural many, E 
Matsya-Purana, Baroda, 1964, (1965), p.66, fn: sii s 

3. Mainkar-T.G., op.cit., p.1l; vide also Kantawala 9.9 


op.cit., p,66.  .. 
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anaes DUREE is one of the important concepts of 
and it is the genius of poetry or the. muse 

MÀ 

1. Macdonell A.A., op.cit., p.119. 


2. E.g. t 
FA Ar Te Reiger eel A, opt p 
Upanishads, HOS, Vol.31 (1925), prior? Vosa 
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of poetry, or in other words "she i 

niied: while Sūrya originally stood for 25d 
or poetry. Sarasvati is the guardian deity of 
poetry." Savitri, who is also designated as 
Sarasvati, is also Satarüpa in the MP and Satarupa 
in this context appears to symbolise the multi-aspect 
. (literally : hundred forms) of literary creations of 
poets. Thus the Vedic concept of Siiryasya duhita 
finds its upabrmhana in the Puranas. 


1. Vide Geldner K.F; Kommentar (Stuttgart), p.141 ees 
` 9.72.2); Bhawe S.S., The Conception 5 M p 
in the Rgveda, Journal of the Une o; A 
Vol.XIX, Part II, September, 1950, pp-19H. Poona, 1961 

2. Dandekar R.N., Vedic Bibliography, Vol.If, Poona, , 
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Chapter - VI 


Soma-Tara Legend 


The Soma-Tara legend is broadcast in Sanskrit 
literature’ and amongst its Puranic occurrences the 


MP-version is summarized here, as it is one of the 


earliest Puranas.” 


Contents : 


Being intoxicated with the acquisition of power, 


prosperity and lordship over the seven worlds after 


1. Vide Chitravshastri Siddheshvar, Pracina Caritrakoga 
(Hindi), Poona, 1964, pp-202-203, 243, 250, Bonazzoli 
Giorgio, Seductionn Stories in the Brahmavaiv-’ 
artapurana, Purana, Vol.XIX, No.2, July 1977, p.328, 
fn.24. It is significant to note that acterding to Bonazzoli 
also this story can be considered to be a good example 
of the saying, "itihasa-puragabhyam .vedam 
samupabrmhayet". (ibid p.331) : 


Puranas in which this legend occurs "Devi. Bhg. and 
‘Matsya deserve a special attention because they give 
Importance to the descripiton of Tara's beauty and to the. 
pleasures of Candra and Tara's union, elements that have 


hand it provides a clue to the structure of a Purana, its 
| jendling ofa mythical theme and its topics that contribute 
e matter.” (ibid p.322). In this paper Bonazzoli studies 
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the performance of the Rajasuya sacrifice, Soma 
once, chanced to see Brhaspati's wife Tara the 

aragon of beauty. Both were passionately attracted 
and enamoured of each other and he abducted her 
to his abode and enjoyed her maddening company 
for a number of days. At this event Brhaspati was 
much perturbed and was very miserable.’ He (i.e. 
Brhaspati) entreated him (i.e. Soma) to return his 
better-half in vain. At last, out of affection for 
Brhaspati, Siva with his legion and allies gave a 
fierce battle to Soma. And when it foreboded the 
destruction of the entire universe, Brahma 
interceded and requested Soma successfully to 
return Tara to Brhaspati, the Lord of Speech 
(Vak-pati, MP. 23.46). Brhaspati regained his en ceinte 
wife and repaired to his abode merrily. Then Budha 
was born of her. Thus the legend depicts a case of 
seduction, rape and adultery from a social point of 
view. 


Discussion : 


The germs of the Soma-Tara legend are 
traceable to the famous Rgvedic 
"Brahma-jaya"-hymn (10.109).’ According to the 
Rgvedic account Soma, the king, restored the 
Brahmajaya to Brhaspati (RV.10.109.2,5). It is 
significant to note that the AV 5.17.4 refers to 
Tarika, who is a forerumner of Tara and also the 
occurrence of the vocable tarakamaya qualifying the 


compound word surasuravinasah in the BhP 9.14.7. 


1. Vide also AV 5.17. On the interpretation. ame. 
vide Bhawe S.S., An Interpretation of RY A eld Kirfel, 

^ kilbisa), Studia Indologica, Festschrift für m 
d 
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Vayupurana also describes the battle as 
EN The RV.10.109.2 and the AV. 5.17.2 
describe Soma as a raja and Puranas also describes 
him as a king. According to H. Oldenberg and K.F.. 
Geldner adhi in RV. 10.109.3 stands for Brahmajaya's 
illicit son Budha^ and this suggests the sin, En 
passant it may. be mentioned that the 
Tandyamahabrahmana mentions one Saumayana 
Budha. In this connenction, it is well to note that 
in the Puranas at the Jatakarmotsava-ceremony at 
Brhaspati’s abode gods asked Tard as to the 
biological fathership of Budha. She was overcome 
with bashfulness and when asked repeatedly she 
replied that Sonia was his biological father." The 
query about the fathership and the consequent 
bashfulness of Tara indicate the sin-character of her 
dalliance with Soma. According to the Vedic 
evidence* Brahmajaya is vac. In his bhasya on RV 
10.109.7 Sayana explains it as Brahmanah Brhaspater 
jaya and on RV 10.109.6 as juhu. On RV 10.109.1 
while quoting an itihasa Sayana remarks that juhu 
is vac. Naturally she becomes the wife of Brhaspati 
alias Brahmanaspati, the lord of speech.” Soma's 
taking away Brahmajaya in the Vedic context stands 
metaphorically for Prayers or hymns being 
increasingly sung in his honour® and this 
interpretation may be extended to the Puranic 
version also. The warlike and romantic character of 


a E. : 
- Patil D.R., opcit., p.44 

- Bhawe S.S., op.cit., p..25. 

- Vide MP. 24.4 ff.; Patil D.R 
- Bhawe S.S., op.cit., P-25. 


- RV. 2.23.2, Brhadaranyaka - Upanisad 1.3.20-21. 
. Bhawe S.S., op.cit., p.26. 


-+ Op.cit., pp.44, 151. 


Ao 3: Oo N x 
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Soma is also. traceable 
: to the 
legend symbolises also the close Vedas." Thus this 
and its presiding deity. connnection of vac 
The Vedic legend i 
: is told in the Puranas i 
Eo tlie Bursa but the correlative stud A pur 
e nf des versions brings out M ET Mass 
i st its Vedic moorings. It also e legend 
| opment of social and moral id reflects the 
Indian society. eas of the ancient 


LS 
1M 
P UN UT we Vedic Mythology, 
Vides : .86.32, where he is spoken a 
io MWélédonett^ A CA ccópxeiby WpillÜfisitized by S3 Foundation USA 


(Delhi, 1971) 
s patir janinam. 


Chapter - VII 


The Pupil : The Embryo 


The legend of Kaca and Devayani is met with 
in the Mbh and also in the Puranas, e.g. MP, in 
the course of the narratoin of the Yayati-carita. It is 
proposed to discuss here how a Vedic idea/concept 
is explained and elaborated through the-medium of 
a story in the Puranas and the Mbh.! The story 
discussed here is the MP-version of the Kaca- 
Devayani story and an attempt is made here to 
explain the Vedic idea of acaryo garbhibhavati with 
the pupil. 

The whole of the Atharvaveda XI.7 (26 verses) 
is a hymn containing hyperbolical laudation of the 
brahmacart (Vedic student) and brahmacarya.’ The 


third stanza of this hymn, i.e. AV 11.7 runs as 
follows : 


SITE [rerit srerenfuit zpup sri: | 
a etter oat fase vt ont agafa terr Srt 1 
i.e. The acarya taking him in charge makes the 


brahmacarin an embryo within. He bears him in (his) 
belly three nights; the gods approach to see him 


————— 


1. Dange S.A. Legends in the Mahabha i 
3 1969, 
Pp. 157ff, 191ff. a a esi 


2. Kane P.V., Hist = 
.V., ory of Dharma& 0. 
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when born.! Thus, the acarya is in the milieu of the 

oet already an important and mighty personage : 
he is able to effect a ‘rebirth’ of his pupil .....”” The 
6B (11.5.4.12) also expresses a similar idea in the 
following $loka : 


area mia Euer fR | 
AeA Sree AAT AE AET: ll 


i.e. "the preceptor becomes possessed of a 
foetus (in the form of the pupil), by placing (his) 


c 

1. ácarya means literally "the man who knows, adheres to 
and (or) practises the traditional good behaviour, customs, 
practises, established rules or institutions". (Gonda J.; 
Change and Continuity in Indian Religion, p.235). The 
rendering of the vocable bralimacarin as "Vedic student’ by 
Whitney (The Atharva-Veda Samhita, Volume II, 1962, 
p.636) is ‘inapt’ (Gonda J., op.cit., p.286). Honouring the 
accent of the vocable brahmacürin S.S. Bhawe proposes to 
render it as "one who acts or deals with i.e. composes or 
recites brahman or prayer". (An Interpretation of RV 
10.109, Studia Indologica, Festschrift für Willibald Kirfel, 
1955, pp.20, 23). According to J. Gonda (op.cit., p.235), 
he is "the man who occupies himself with or applies 
himself to brahman or seeks to realize it". Vide also ibid., 
pp.284. Vide also Sayana on AV 11.7.3. : 
manoi Haar sw uurr erudi SIT aT: 3 
Rmin ej ord pua seit sect al 
amem (M. t33) rf amore! d TH 
wererfui frat wat: | arenae itt fala arate frd aet 
aret fusi cafe ret fe ard FeTTo eT 
ae aatan tar aitaa aiga iq Ta avete 


RRAV-R9) a | 
2. Gonda J., op.cit., p.235. 
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right hand (on F-—Y; in the third (night) he is born 
a Brahmana with the Savitri." The SB (11.5.4.7-12) 
states also that the acarya imparts to the Pupil the 
Savatri (RV 3.62.10) after one year, six months, 
twenty-four days, twelve days, six days, or three 
days or immediately to a Brahmin student, It 
metaphorically also states that the embryos are born 
after lasting for one year;^ i.e. a pupil is likened to 
an embryo and a teacher gives birth to him from 
vidy@ (i.e. by imparting Vedic knowledge).*.Thus, 
the initiate symbolises the embryo and the teacher 
symbolises the one possessed of the embryo. The 
imposition of the right hand symbolises the 
transference of the power? and the ultimate ‘rebirth’ 
of the pupil with -the acquisition of the power or 
the lore. ^ 

The above Vedic idea, viz. the pupil as the 
embryo of the teacher, is met with in the immortal 
legend of Kaca and Devayani occurring in the Mbh 


` 1, The Srauta Reader (edited by A.B. Gajendragadkar and 
R.D.. Karmarkar, 1934), Part I, p.66. Vide Sayana :- 


re ada taana Epa | 
ance siini red fermen ter erp e ee 


4. Kane P.V., His 
5. Cf. Gonda J., 
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and MP.’ According to the Epic and the Puranic 
versions, Kaca approached Sukra for learning the 
lore of resuscitation; he was accepted by Sukra as 
the pupil; he observed the brahmacarya? and waited 
upon Sukra for a period of one hundred years and 
having obtained the coveted lore he repaired to 
heaven (MP 25.22-23, 30, 65-66). According to S.A. 
Dange, "the legend of Kaca represents principally 
the rite of ‘Upanayana’ in the nature of it".? The 
necessary portion of the legend from the MP may 
be summarised as follows : 


It is well-known that after great pondering and 
counsel, Kaca, the son of Brhaspati, the preceptor 
of the gods, approached Sukra, the preceptor of the 
demons, as a disciple for learning the 
Safijivanividya, which Brhaspati did not know, 
when the gods suffered routing defeats repeatedly 


1. Mbh., Adiparvan 71, 72; MP. 25 ff; Vide also Chitrav 
Shastri, Pracina-caritra-koga (Hindi), 1964, pp.109-111, 
294-296. 

2. On the concept of brahmacarya vide Gonda J., op.cit., 

. pp.284 ff. Sukra is addressed or guru by Kaca (MP 25.23). 
Vide also MP 25.57, 59, 66 etc. On the concept of guru 
vide Gonda J., op.cit., pp.229 ff. d 

3. Dange Sadashiv Ambadas, op.cit., p.200. Elsewhere (ibid., 
p.155) he observes : “The main motif in the legend of 
Kaca is the swallowing and disgorging of the initiate by 
the preceptor with the gain of new life on the part ae a 
initiate. The legend represents a fine blending of the 
sacrificial rite of consecration described in the Brahmanas 
and the initiation rites of savages". Cf. his Baar 
(ibid., p.211). “The legend is a finished product o is 
ancient Vedic rites of conn and E 

of Kaca a 
other comments on the legend om the Matsya- 


Kanjawa la. SG Sh F à Ug New Delhi. Digitized by S3 Foundation USA 
urana, pp.21, 541 , 906. 
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in their conflict with the demons (MP 25.8 ff). Śukra 
accepted him as his pupil and he waited upon him 
` and his daughter Devayani, who came to develop 
absorbing passion and maddening love for him, 
Noticing this delicate position and situation the 
demons conspired to slay him and offered the pieces 
of his flesh to hyenas. In the evening on finding 
the arrival of the cows without Kaca, Devayani told 
her father that she would not be able to live without 
Kaca. On hearing these dismaying words Sukra 
recuscitated Kaca with the power of the 
Sanjivani-vidya. Seeing their attempt foiled, the 
demons assassinated Kaca once agin, burnt him to 
ashes and offered a goblet of wine admixed with 
the ashes of Kaca to Sukra who quaffed 
unknowingly. In the evening on seeing the cows 
returning without their guardian Kaca, Devayani 
told her father that she apprehended the murder 
of Kaca and that she would not survive without 
him. Hearing these touching words of hers, he (i.e. 
Sukra) called upon him (ie. Kaca) by the 
Sanjivanividya and the latter replied from within 
the former's belly." Now Sukra was on the horns 
of a dilemma, as Kaca's resuscitation meant his 
death which, even, Devayani did not like. 
Ultimately Sukra adjured him that he, if not Indra 
in disguise and a Brahmin, would learn the lore of 
resuscitation while in his (i.e. Sukra's) womb and 
further that after acquiring it he would emerge out 
tearing asunder his (i.e. Sukra's) belly and thereby 
Meg his son with the lore newly acquired by him, 

would revive him. Accordingly, after having 


LET TM 
1. Cf. Sanair vacam jathare vyajahara | MP. 25.49: cf.Mbh. 


1.71.41. mamodare lislhasi brithi - h 
cdf bAd satya Vrat Shastri Sein New Dee MP ot B 42:05, Mb 
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Jearnt the lore he tore upon Śukra’s bell 
emerged out! and revived him. ally: gnd 

The following points emerge from the above 
summary of this legend :- 

1 : Kace's approaching Sukra as his disciple for 
acquiring the Safijivanividya (under political 
exigency). à 

2. Kaca's stay in the womb of Sukra. 

3. Kaca's acquiring the lore while in Sukra's 
womb. 

4. Kaca's emerging out with the lore. 

(cf. savidyah, MP 25.56; Mbh. 1.71.48; samavapya 
vidyam, MP 25.57; Mbh. 1.71.49). 

The salient points of the Vedic thought as 
expressed in the AV and SB are as follows : 

1. The teacher makes the brahmacarin his 
embryo. . 

2. Hence thereby the teacher becomes pregnant 
with the pupil. 

3. The pupil is born then (i.e. he emerges out) 
with the Vedic lore. 

It may also be noted, as mentioned earlier, that 
Kaca (ie. his ashes) is swallowed up by. ukra 
unknowingly and thus comes to stay into his (ie 
Sukra’s) belly; thus he can be said to be Sukra E 
garbha and Sukra can be said to be garbhibhuta. In 


1. Vide MP. 25.54-57; Mbh.1.71.46-49, 57. i 

2. Eggeling renders garbhibhavati in éB 11.5.4.12 a Tane 
pregnant’. (The atapatha Brahmana, SBE, se 
p.88). J. Gonda also renders it the same way. (0p-Cit- 
p.125). 

.3. cf. afud fanen ean aa 


l 
j 13. 
afifa 1 | MP.26.13; Mbh. 1.72. 
COE aaa ction, New Delhi. Digitized by S3 Foundation USA 


E Legends in Puragas 


the Vedic version the pupil is born with the 
Savitri-mantra,’ whereas in the Epic and the Puranic 
versions the pupil is born with the acquisition of 
the lore of resuscitation. 

From the aforegoing discussion, the following 
are the comon points in both the versions : 

1. The relationship of the pupil and the teacher. 

2. The pupil becoming the embryo. 

3. The teacher becoming possessed of the 
embryo. 

4. The emergence of the pupil with the 
attainment of the vidya. 

Thus, we find how the Vedic idea of the embryo 
. is transplanted and grafted in the Epic and the 
Puranic legend in a different environment and it 
tends further to illustrate how the Vedic idea is 
worked out in the Epics and the Puranas. This also 
reflects upon the art of Puranas of expounding the 


Vedic teachings by narrating stories etc. i.e. in the 
form of stories. 


Abbreviations : . 
AV : Atharvaveda, published by the V.R.R. 
. Institute, Hoshiarpur. 


Mbh : Mahābhārata, critical edition, published 
by the Bhandarkar Oriental Resarch Institute, Pune. 


MP : Matsya-Purana, published in the 
Anandashram Sanskrit Series, Pune. 


RV : Rgveda 
SB : Satapatha-Brahmana 


. — . f 
1. On the Savitryupadesa vide Kane Be pigR.cilo, PPNA USA 
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Naciketas-Legend 


The legend of Naciketas is told in the Tuittiriya 
Brahmana (-TB) Kafhopanisad (-KU), Mahabharata 
Anuganaparvan’ (cr. ed.) the Varaha-Puraga (=VarP)° 


1. 3.11.8. 

2. Chapter 70. 

3. In this paper the references to the,VarP are to the edition 

. published by Shri Venkateshwar Steam Press, Bombay, 
Samvat 1959. The extant VarP is a late Puraya and it is 
difficult to assign a date to it; but it can be assigned to 
a period earlier than the tenth century A.D. (Kane P.V., 
History of Dharaméastra (= HDS.), Vol.V, Part II, p.904) 
ie. 9th to 10th century A.D. (Upadhyaya Baladeva, 
Purüga-Vimaráa, p.559). It consists of four distinct 
sections : (i) chapters 1-112; (ii) chapters 113-192; (iii) 
chapters 193-212 and (iv) chapters 213 to the end i.e. 217. 
These four sections differ from each other in general 


p.97]. The secton III, i.e. the Dharmasa 
unit and "does not seem to be connected with 
of the first or the second cS (Ha 
.100). "It is highly probable tha 
ms from ified dis in which the story of Nes eel 
was narrated". (Hazra, R.C., op.cit., pum b ien 900 
section i.e. chapters 193-212 may be place Pony 
A.D. and 1100 A.D. according to RC o the 
, P-106), who opines that “the first Gee aiken India”. 
present Varahapurana were composed in NO 
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and in the Naciketopakhyana:} The legend is traceable 
to Rgveda 10.135, but the reference is not 
` unimpeachable. - 
P.V. Kane? and Janaki Nath Sharma? refer to . 
‘this legend in the VarP in the context of the 
upabrmhana-function. Baladeva Upadhyaya has 
discussed the Naciketopakhyana, while tracing its 
origin and development from the Vedic times.* In 
this paper it is proposed to discuss the charming 
legend of  Naciketas especially from the 
upabrihhana-point of view and its consequent 
metamorphosis in the Mbh. and the VarP. 


In the Dharmasamhita (i.e. Section III) of the Var? 
the Suta is the reporter, while the king Janamejaya 
and Vaigampayana are the interlocutors in this 
legend-tract. After the twelve-year-sacrifice 
Janamejaya atones for the Brahminicide and 
approaches Vai$ampayana to know about the 
karmavipzka (rewards of actions committed) and 
Yama's demesne. And it is in this context that the 
legend of Naciketas is narrated by Vaigampayana in 
the Purana. The purpose of the legend herein is, 


therefore, the topic of retribution and 
metempsychosis.* 


1. There is the Naciketopakhyara in Sanskrit as’ well as in 


Naciketopakhyana and its Development in the Veda, Itihasa 
and Puranas, Purana, Vol. VI, No.2, July 1964, pp.361 ff. 
le :V, Part II, p.915. ` 
3. ER Sarhksipta Paricaya, Sarhkgipta- 
ve urana-Anka, Kalyaya, (Hindi E JU 
January, 1977, p:397. MU bun), see 


4. Upadhyaya Baladeva, op.cit ; Puranavi 
pens P.Cl., pp.391-410; Puranavimarsa, 


5. On t Tican : ; ; 
hell ts karma, transmigration, rebirth and torments in 

t vide Kane, P.V., HDS, Vol.IV, S Bp-88ff Sede 
CC-0. Prof. Satya Vrat Shastri Collection, New fi ized by S3 oundati 
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Naciketas Legend 5 
The legend has a nebulous refer i 
Rgveda," the rsi of which is Kumara Yamayana us 
the deity is Yama. According to Sayana on RV 
10.135.1 there is a reference to Kumara Naciketas 
by name, the son of Vajaáravasa. In his alternative 
explanation Sayana observes that there is a reference 
to a sage named Kumara other than Naciketas. 
Apropos of this remark of Sayana Baladeva 
Upadhyaya’ observes that there is neither a 
reference nor a contextual corroboration to this 
hymn. According to Geldner Sayana's recognising 
the legend of Naciketas in this Rgvedic hymn is an 
anachronism.’ H.D. Velankar holds that “the story 
of Naciketas as presented in the Katha’ Upanisad has 
a clear resmblance with the story which forms the 
basis of the Rgvedic hymn X.135”.* As noted above, 
Sayana offers a double interpretation of the hymn, 
i.e. one with reference to Naciketas as the son of 
Vajasravasa and another as referring to Kumara who 
is a rsi other than Naciketas. But would it be that 
Sayana’s explanation with reference to Naciketas 
has no basis or tradition behind it? It is quite true 
that there is no direct reference to this legend or to 
Naciketas, the hero of the legend in this hymn; but 
the hymn has a reference to Kumara and Yama. It 


1. 10.135. . 1 

. Upadhyaya Baladeva, Puragavimaróa (in 

3. Geldner K.F., Der Rigveda, Dritter Teil 
pp.367-368. I am thankful to Dr. (Mrs) 
for translating the relevant portion from 
Rigveda. : 

4. Vélanka: H.D. The Rgvedic Origin of ne oS 
Naciketas (RV.X.135), Melanges D' Inline civilisation 

cc des auis Renan, (Publications de Tins 


s New Delhi. Digiti j 
Indiene), p.763. elhi. Digitized by $3 Foundation USA 


Hindi) p.262. 

(HOS, Vol.35); 
Dorothea Dave 
Geldner's Der 
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is tempting to note that the vocable Kumarg Occurs ` 
in the vocative in rc-s 3 and 4 of the said hymn ang 
this indicates that the Kumara is addressed by some 
one. In rc 5 it occurs in the accusative. The TB 
3.11.8.1 and the KU 1.1.2 dscribe Naciketas as 
Kumara’. It may also be observed that the Phrase 
tam ha kumaram santam is common to the TB 3.11.8.1 
and the KU.1.1.2. 


The RV is silent about Naciketas" parentage, but 
the TB 3.11.8.1 refers to him as the son of Vajasravas 
and Sayana thereon observes that he (ie. 
Vajasravas) is some sage born in the Gautamagotra 
and his son is Vajaéravasa also known as Uddalaka. 
The KU 1:1.1 also states Vaja$rvasa as Naciketas’ 


Auddalaki Aruni, i.e. "Auddalaki, the son of 
Aruna’? and Sankara explains the vocable Auddalaki 


1. Sayana explains — the Vocable 
“panayanayogavayaskah and Sankara a 
apraptajanasaktini balam on the TB and 

2. Anusīsanaparvan 70.2. 


: Radhak ishni inci: = eas. ion 
CC. eel eae Th Friteipal, Unanisadsyiqsis9oy S3 Foundation USA 


Kumara as 
S_prathamavayasam ` 
Ku respectively. 


Naciketas-Legend & 
Aruneya which vocable is explained A $ 
Arunasya pautrah i.e. Svetakeru is by valued 
who is in turn the son of Aruna.’ On mE 
commixture of the parental attribution A.A 
Macdoneil and A.B. Keith observe that this is “due 
only to a desire to give Naciketas a connxion with 
the famous Aruni”.” Charpentier identifies 
Naciketas with Auddalaki Aruni and Hillebrandt 
also holds the same view.* Sankara tides over this 
problem by observing that he is dvyamusyayana i.e. 
he belongs to two gotra-s. The Mahabharata and the 
VarP follow the KU. The Matsyapuraya 49.33 uses 
term. dvyamusyayanakaulina with reference to 
Bharadvajas and Bharatas who were the 
descendents of Vitatha Bharadvaja.” 


It will not be out of place to refer here to the 
etymological explanation of the vocable Naciketas. It 
has a semantic counterpart in na-vedas which means 
“cognizant, observing” according to Grassmann. 


1. S. Radhakrishnan’s (op.cit., p.599) obsrvation : “The father 
of Svetaketu is called Aruni (CU VI.1.1)": is difficult to 
endorse in the light of ankara’s explanation. It is 
interestiing to note that S. Radhakrishnan notes this 
xplanation by Safkara given above on p-446 of the saide 
book. Sankara on the CU 6.1.1 (i.e. évetaketur harunyal) 
explains the vocable Aruneyal as Arunasya pautrah. 
2. Macdonell A.A. and Keith A..B., Vedic Index of Names and 
Subjcts, Vol.I (1958), p.42. 
3. Referred to by S. Radhakrishna, op.cit., p.999. — i 
4. Referred to by S. Radhakrishnan, op.cit., p.600; vide also 
Indian Antiquary, 1928, pp-205, 22^. 5 
5. Kantawala "e. Cultural History from the Matsyapurana 
p.28. x 
6. Wadhwani Y.K., Implication of the Vedic br 
CVishoesharanertdeIndological Joursak, EYD, by S3 Foundation USA 
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Discussing the semantic aspect of the vocable 
Naciketas in the context of the KU Y.K. Wadhwani 
observes that Naciketas “is no stranger to 
knowledge; all the same he is aware of the fact that 
there still remains much more to be learnt. Naciketas 
thus symbolises the ‘quest for knowledge’ by one 
who has the pre-requisites of knowledge like faith 
and detchment".! 

This Upanisadic personality is beautifully 
summarised by the VarP 193.13-15 which describes 
Naciketas as sarvavedangatattvavit, buddhiman, 
resorting to yoga, tattvajna and ever-steeped in 
contemplation; thus he possesses the knowledge of 
Brahman, whom he has realised; what more he has 
to know is the life after death and rewards of 
karmavipaka. This appears paradoxical; but it may be 
remarked that he is cognizant i.e. aware of the life 
after death, but he visits the Yamaloka and gets the 
first hand knowledge and later on, when asked 
about it, he describes it as he had seen it with his 
own eyes. It will be interesting to note that in the 
Nasiketopakhyana, the vocable Nasiketa is derivatively 
connected with the nasa i.e. one who is born from 

' the nostrils.^ This derivation appears to be a case 
of transference of the derivation of the vocable 


1. Wadhwani Y.K., op.cit., pp.4-5; for other derivatoins vide 
. Belvalkar S.K. and Ranade R.D., History of Indian 
Philosophy, Vol.II (Creative Period) ^ p.475. S. 
Radhakrishnan explains the vocable Naciketas as ‘one who 
does not know and therefore seeks knowledge". (ibid., 
P.995) and quotes RV 10.79.5 in support of his 
explanation. (nahar devasya martya£ ciketal RV 10.79.4° i.e. 
No knowledge of the god have I, a mortal". (ibid., p.595). 
2. nasagrena tu samutpanna rir nama tavakarot / Nasiketa iti 
Jnatva mama proktarn mahamanah /| As quoted by Baladeva 
Upadhyaya, ibid, p-394; Puranavimarsa 


271. 7 
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Nasatya which stands for th 
Agvina/ASvinau, because, for rete gods 
Matsyapurāņa 11.35-37 while deriving the vocable 
Nasatya, states that they are so-called, i.e 
"nose-born", because they were born from the 
nostrils, when Sarhjna in the form of a mare 
ejaculated the semen poured by the Sun in the form 
of a horse." This Puranic derivation is indebted to 
the Nirukta 6.13 which also notes the derivatoin : 
nasikaprabhavau babhuvatuh i.e. nasa, nosetja, born? 
and this represents the Aitihasikapaksa according to 
Durga.“ 

The VarP 193.6ff categorically states that the 
purpose of this akhyana is to narrate what men have 
to suffer and experience after death in the kingdom 
of Yama, i.e. to say it deals with the eschatological 
problem especially dealing with the post-mortal life. 
The eschatological problem is mooted in the KU? 
i.e. Naciketas wished to know that happened to his. 
ancestors and what would happen to his 
contemporaries. “The doctrine of rebirth is assumed 
here"$, observes S. Radhakrishnan. The doctrine of 
rebirth assumes the doctrine of transmigration and 
kamavipaka which is taken up in the VarP. The KU 
deals with the metaphysical problem and Yama 
appears herein as a competent exponent to expound 


— 


. Cf. sanjatau Nasatyau nasikagratah I! Matsya-Purayas 11.37. 
. Matsyapuraya 11.34-37. : 
3. Sköld Hannes, The Nirukta, p.272. This etymology is 
obscure. (Varma Siddheshwar, The Etymologies of Yaska, 
. p.137). : 
4. Nirukta with Durga's commentary, 
Edition, p.475. 
5. Belvalkar S.K. and Ranade R.D., op.cit., pp.260281. 
^ 6C-RàdhàkrishndinsS.oopcil, NP Rir. Digitized by S3 Foundation USA 


N 


Venkateshvar Press 


E Legends in Puritnas 


the metaphysical teachingwwhereas in the VarP it is 
Yama who appears again as the competent and right | 
authority for the administration of the karmavipaka. 
One of the ingredients of this legend is the 
theme of the gift of a cow. In the RV the terrestrial . 
“cow has already acquired certain sancitity and her 
inviolability (cf. aghnya) is also declared. In the AV 
the worship of the cow as a sacred animal is also 
recognized.’ During the course of time the high 
merit came to associated with the godana (gift of a 
cow). "Donors, sometimes, passed old and weak 
cows on donees", observes P.V. Kane? and this is 
echoed in the KU.*The godana is highly eulogised in 
the Mahabharata; thus the epic elaborates the 
godana. It may be noted that in later times, as P. V. 
Kane puts, “in imitation of the gift of the cow, gifts 
of certain articles were made and they are also 
described as dhenus.'? During the course of the . 
Visokadvadasrvrata the Matsyapurana (ch.82) describes 
the gudadhenuvidhana and herein (82.17-22) it 
mentions ten dhenu-s, viz., (1) guda (jaggary), (2) 
ghrta (ghee), (3) tila (sesame) (4) jala (water), (5) kstra 
(milk), (6) madhu (honey), (7) éarkara (sugar), (8) 
dadhi (curds), (9) rasa (other liquid) and (10) 
dhenuhsvarupatah (i.e cow itself). 


Ene 
1. Vide Macdonell A.A., The Vedic Mythology, 1971, p-151. 
2. Kane P.V. HDS, Vol.II, Part II (1974), p.881. 

3. Vide Kane P.V., HDS, Vol.I, Part II (1974), p.881. 


Baladeva Upadhyaya sees the occasion of the godana in 
the TB-version which is silent about it. 


: ` AnuSasanaparvan. Ch.70 (Critical Ed.). 
5. Kane P.V., HDS, Vol.I, Part IL p.880. Mbh. 
- Ed.) mentions some of the 


apurana 82.17-2: : 
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It is also interesting to note from the 
upabrrhana-point of view that KU 1.1.3 is elaborated 
in Anusasanaparvan 76.5-6. thus :- 
pitodaka jagdhatrna dugdhadoha-nirindriyah | 
ananda nama te lokās tan sa gacchati ta dadat I| 


KU 1.1.3 
cf. pitodakam jagdhatrnam nastadugdham 
nirindriyam | 
jarogram upayuktartham jirnam kupam ivnajalam // 
dattva tamah pravigati dvijam Kklesena yojayet Il 
Anu$sasanaparuan Cr. Ed. 76.5-6. 


En passant it may be noted that. the vocable 
nirindriya is explained by Sankara as 
prajananasamartha jirna nisphala. This reminds the 
vocable jirnz in the Epic version. The vocable ananda 
is rendered as tamah by the Epic.. Sankara explains 
it as ananandah and asukhah. 

Another theme current in all these versions is 
the father’s wrath and consequent committing of 
Naciketas to Yama. In the TB 3.11.8 when Naciketas’ 
father gave away everything as daksina, he asked 
his father as to whom he was given away, because 
the sraddhaà! had developed in him. When the said 
question was repeated a third time, as it was 
unheeded to by his father earlier, the latter irately 
told the former that he was given away to Yama. 
The KU 1.1.4 inherits the same situation. In the : 
Mahabharata Naciketas' failure to get the requisite 
Sacrificial material for his father results into the 


yathasastrari daksina 


1. Sayana explains the vocable Sraddha as $1. RV. 


datavyety egi buddhih Sraddhatisyah on TB.3-11 ; 
cd0.151 ás,inchenour.of.Sraddlpcni Digitized y $3 fipundation USA 
2. Cf. mrtyave tva dadamiti | TB. 3.11.8.1=KU.1.1.42- 
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latter’s wrath culminating into a curse to his being 
committed to Yama.! The VarP 193.14 also refers to 
his being committed to Yama. The Vedic 
decision-bearing phrase: “‘mrtyave dadami" is 
paraphrased in the Epic and the VarP as the 
peremptory statement: ““Yamarh pasya”. It may also 
be noted that the Epic and the VarP explain the 
vocable mriyu as Yama.? It is significant to note that 
the Mbh* points out that “Yamam pasya” is 
equivalent to na mrto’si,’ as pointed out by Yama to 
Naciketas and hence Naciketas is not dead. The 
VarP 194.1 ff says that Naciketas was warmly 
received by Yama and he returnd to this world alive. 
In the VarP 193.17-18; 194.1ff Naciketas himself says 
to his father that he would go to Yama's abode and 
return. This declaration was made after he had 
resorted to yoga for a few minutes. This tends to 
enhance the character of Naciketas in the VarP in 
comparison with his in the TB. 


The theme of the three boons consequent upon 
Naciketas' waiting for three nights at Yama's abode 
in the TB and KU is not exactly inherited in the 
Epic and the VarP, as the ecology of the legend 
differs in the Epic and the VarP. In the Epic Yama 
asks Naciketas to choose his desired objects and he 
chooses to visit the rich regions of the punyakrts’ 


1. Cf. Yamam pasya | Anusasanaparvan, Cr. Ed.70.6. 
2. Cf. gaccha $tghram Yamar pasya | VarP. 193.14. 
3. Sayana and Sankara render the vocable mrtyu as Yama 


(vide on TB 3.11.8.2) and as Vaivasvata (vide on KU 1.1.4) 
respectively. 


- Anusasanaparvan 70.18. 
. Ibid., 70.6. — - 
« Ibid. 70.17. 
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and he is taken round these regions in a chariot. 
In the VarP Naciketas visits the terrible and hellish 
regions and beholds the frightening and unbearable 
tortures and punishments inflicted on the sinner 
after death. The VarP 198.22ff retains the theme of 
Yama's granting the boon and Naciketas' desire to 
see his (i.e. Yama's) region as well as the regions 
of doers of the meritorious acts and perpetrators of 
sinister acts. There are some stanzas in the VarP 
193.38 ff glorifying the principle of satya. Satya is a 
means to cross over the ocean of transmigratory 
existence; it is a ladder to heaven. It is to be followed 
and faith therein is to be cultivated. It is because of 
it that the sun shines and emits light and heat; it 
is due to it that the wind blows and the fire burns 
and the earth is supported. It is because of it that 
the ocean does not violate its bounds. Because of it 
the mantra works beneficently and the sacrifices 
sanctified by the mantra remain effective and 
powerful.’ With it everything can be obtained. 
Everything resides in it. Heaven and dharma are its 
forms. And satya is. Brahman. Nothing is higher 
than it. Thus satya has a cosmic-ethical connotation. 
The principle of satya has its Vedic predecessor in 
the principle of ría. 

In the VarP 193.27ff there is a tract on the 


1. En passant it may be noted that the concept that mantra-s 
have power is as old as the RV, because in the latter it 
is said "May mantra-s recited by the seers bring you (i.e. 
Yama) hither”. Cf. @ tva mantrah kavisasta vahantu / RV. 
10.14. 4c. 

2. On rta vide Kane P.V., HDS, Vol.IV, p.5 and pp.2 ft 
Dandekar R.N., A Vedic God and A Vedic Seer, Punjab 
University Research Bulletin (Arts), Vol. VI, No.2 (October, 
1975), pp.109ff; Velankar H.D., Rgveda, Mandala VII, 
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importance of a son. The Nasiketopakhyana also 
refers to this theme.’ In the VarP Naciketas' father, 
while dwelling on the importance of son, observes 
that a house without a son is a great void and is 
useless. Vasistha, the rennowned Vedic seer, 
observes that a condition of sonlessness is one of 
the misfortunes and requests Agni not to expose 
his worshippers to this condition. 


In the Nasiketopakhyana it is said that Uddalaka, 
after his return from Prajapati, who had 
prognonisticated to him that he would have a son 
first and then a wife, had a semenal discharge, when 
he was engrossed in contemplating over the said 
topic. He collected the discharged semen in the lotus 
flower and let it loose in the Ganges.? The theme 
of the discharged semen being collected in the lotus 
is traceable to the RV. In the context of the 
birth-story of Vasistha it is said that while the potent 
fluid discharged by Mitra-Varuna at the glimpse of 
Urvast was collected in a jar; a drop of it fell out 
and was held fast in a lotus by the Vigvedevas.' It 
may also be noted that the lotus symbolises fertility. 

This legend is an akhyana according to the VarP 
212.20, whereas it is an upakhyana according to the 
KU 1.3.16. According to the VarP this legend is 
accredited to be sanctifying and an annihilator of 


- Vide Upadhyaya Baladeva; ibid., p.270. : 

- Velankar H.D., ibid., Introduction, p.xxv; Cf. RV. 7.1.19. 

: Upadhyaya Baladeva, ibid., p.270. 

- Vide RV 7.33.11; on the birth of Vasistha vide Dandekar, 
R.N., The Two Births of Vasistha : A Fresh Study of RV 
VII.33.9-14, H. Güntert Commemoration Volume (Gedenschrift 
far Herman Güntert), -p.227 and Pp-223-231. 
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all sins, a promoter of dharma as well as an increaser 
of glory (193.10-11). It is also said to augment bhakti 
(212.20-21). Thus the legend has an ethical value 
also. 


From the aforegoing discussion it is seen that 
the Epic and Puranic versions have undergone 
changes and modifications as per the context. 
Moreover, the Puranic version has tried to 
incorporate some fundamental ethical concepts and 
expound them. The Puraya has also dilated on the 
problem of metempsychosis and retribution which 
is not treated in the KU. In this context of KU 1.1.6 
S. Radhakrishnan observes that “possibly Naciketas 
wished to know what happened to his ancestors 
and what will happen to his contemporaries after 
death."! It may be said that VarP is a sequel to this 
question. z 


- 


1. Radhakrishnan S., op.cit., p.597. 
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Krsna and the Govardhana Hill 


Introductory 


Puranas are one of the important sources of 
ancient Indian religion and mythology and amongst 
them, especially those dealing with the 
Krsna-problem’ the Bhagavata-Purana (=BhP) 
occupies an important place. Amongst Krsna’s 


1. Vide Upadhyaya Baladeva, A Brief Survey of the Puranas 
on the Krsna-Iila, Purana, Vol.XI, No. 1, January 1969, 
pp-159 ff. : 

2. P.V. Kane observes that the date of the BhP “‘is very 
controvrsial ranging from the 5th Century to the 10th." 
(History of Dharma-Sastra, Vol.V, Part II, p.898) and he 
further continnues that "it is a late Purana...No reliable 
and cogent evidence has been adduced to prove that the 
current Bhagavata can be placed earlier than the 9th 
Century A.D.." (op.cit., p.899). J. Gonda observes that 
"most authors are on on good grounds convinced of a 
later origin (about the X cent.)". (A Note on Indra in 
Puranic Literature, Purana, Vol.IX, No.2, July, 1967, 
p.227, fn.11) For other views vide ibid; Winternitz M, A 
History of Indian Literature, Vol.I, p.556, fn..3; 
Upadhyaya Baladeva, Bhagavata-sampradaya (in Hindi), 
pp-151-153, Purana-Vimarga (in Hindi), pp.547-548. It is 
hence evident that it (i.e. the BhP) is posterior to Kalidasa 
and shows its borrowing from, or imitation of 
Kalidasa. (Vide Raghavan V., Did the Bhagavata know 
Kalidasa ?, Purana, Vol. XV, No.1, January 1973, 
PP-141-142). J. Gonda points out that “it is not.....a 
reasonable conclusion that Indra was during Kalidasa's 
life-time generally worshipped in connection with 
sacrifices". (Gonda J., op.cit., p.230). Jawarhal Lal Sharma 
assigns the BhP to the 6th century A.D. (The Date of 
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various [las the Govardhanadharanalila (-GDL)! 
has attracted the attention of many a scholar, but 
the minor Varuna-episode which follows the GDL 
in the BhP and which is not referred to in the 
Harivaméa and the Visnu Purana” (ViP.) remains 
unattracted. The BhP is also said to be the 
nigamakalpataror galitam phalam (1.1.3), the 


theBhagavata Purana, Purana, Vol XX, No. January, 1978, 
p.70). According to S.S. Prasad the BhP is a “work of the 
9th century A.D., most probably of the first half of the 
ninth century A.D.” (The Bhagavata Purana: A Literary 
Study, Delhi, 1983 p.49). Vide also Rocher Ludo, The 
Puranas. Wiesbaden, 1986, pp-147ff. 

1. The ekagloki BhP refers to the GDL also : 


2. The GDL-episode occurs in the Harivaméa 2.15.19ff. 
(Chitrashala Press edition) and the Visnu-Purana (5.10.12) 
(Venkateshvar Press edition). It is also mentioned in the 
Mbh (Cr. Ed.. 2.38 and 41). Vide Pusalker A.D., Studies 
in the Epics and Puranas, p.59. “The date of the 
Visnu-Purana is a difficult question.....It would not be far 
from truth to hold that the present Visnu was composed 
between 300 to 500 A.D.” (Kane P.V., op.cit., 909; vide 
also Winternitz M., op.cit., p..545, fn.2; Upadhyaya 
Baladeva, Purana-Vimar$a, p.545). According to R.C. 
Hazra the Harivaméa may be assigned to about fourth 
century A.D. (Puranic Records on Hindu Rites and 
Customs, p.23). Vina Pani Pandey assigns the Harivarisa 
to about second century A.D. [Harivam$a ka Sarnskrtika 
Vivecana, (in Hindi), p.106; for details-vide ibid, chapter 


IV]. 
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quintessence of the Vedas.’ It is proposed in this 
paper to discuss what light the GDL-episode 
(10.23-27) and the Varuna-epidose (10.28) throw on 
the history of ancient Indian religion and mythology 
and also the Vedic traces in the chapters under 
consideration. 


Synopsis of the Episodes : 


GDL-Episode : 


During his residence in Vraja Krsna in company 
with Baladeva happened once to espy cowherdsmen 
teady to perform the sacrifice in honour of Indra 
(Sakramakha). (cf. Visnu-Purana 5.10.16ff). Krsna, 
thereupon, asked about its purpose and reward to 
senior herdsmen headed by Nanda and to this, they 
replied that Indra was Parjanya and they were to 
offer a sacrifice to him and pointed out further that 
it was not fair to abandon the hereditory religious 
observance. Basing his arguments on the theory of 
karman, the triad of gunas and the varnadharma Krsna 

` pointed out to his father that they were primarily 
forest-dwellers (vanaukasah) and mountain-dwellers 
(vanaSailenivasinah) (10.24.24) and it was in the 


indicate the utility as well as necessity of this upabrmah 

[ pabrmahana 
with the help of a few illustrations” (Preface p.5) in his 
book The Upabrrhhana and the Rgveda Interpretation”. 
(L.D. Series 50, 1975). Vide Chapter I here. 
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fitness of things to offer a sacrifice for the benefit 
of kine, Brahmins etc. to the mountain." Such 
anti-Indraic piece of advice infuriated Indra. As per 
Krsna's advice they circumambulated the 
Govardhana mountain having placed the kine in 
the forefront and performed the sacrifice as directed 
by Krsna, for honouring cows, Brahmins and the 
Govardhana mountain with payasa, apupa, several 
types of rich sweets and eatables etc., offering of 
grass to cows etc. while dressed in beautiful 
garments. On the other side with a view to 
engendering faith in cowherdsmen Krsna assumed 
another huge form and started enjoying the things 
offered to the mountain, saying, "I am the 
mountain" and on the other side he, himself in his 
own form bowed down to the Govardhana 
mountain, remarking that "the Govardhana 
mountain has shown grace unto us" (10.24.23ff; cf. 
ViP 5.10.46ff). At this insult the irate Indra not only 
urged the Sarhvartaka clouds to rain cats and dogs, 
and he himself accompanied with the strong galeful 
Maruts ran down to Vraja to rain torrentially with 


1. According to the Visnu-Purana 5.10.29ff (Gita Press, 
Gorakhpur edition, 1990) the cowherdsmen were not only 
forest-dwellers. and mountain-dwellers, but their 
occupation was also cattle-rearing. Mountains were their 
higher resorts and mountains were believed to assume 
any form at will (kimarupinal) and likely to cause damage 
and harm to them by assuming any form, if they i.e. 
mountains were displeased; hence the giriyajna: goyajna 
was to be performed; Krsna, therefore, directed that 
Govardhana-mountain should be worshipped etc.. (vide 
also Pushker A.D., Studies in the Epics and Puranas, 
Bombay, 1955, p-69- n n 

2. Visnu-Purana 5.10.45. The Visnu-Puranas 5.10.37-38 
states that medhya pasus are to be immolated. 
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blazing lightning and deafening thunder. And lo ! 
it was all a sheet of water everywhere. At this 
calamitous situation the cowherdsmen resorted to 
Krsna for succour and he lifted up the Govardhana 
mountain effortlessly and sportively and granted 
them protection underneath the mountain. In vain 
Indra shed rain incessantly for seven days, as Krsna 
did not deviate even an inch from his position. 
Realising ultimately Krsna's yogic powers and 
finding his revengeful mission foiled he ceased 
pouring rain and cowherdsmen came out therefrom 
with their bovine wealth. He re-established the 
mountain sportively at its original place. Everybody 
was delighted. Being abashed and his pride 
deprived of Indra approached Krsna in privacy, fell 
prostrate at his feet, eulogised him with folded 
hands and sought his protection. Being lauded thus 
he showed grace unto him and directed him to 
return to his celestial abode and to carry out his 
usual duties and functions. Surabhi also eulogised 
Krsna. With the help of the divine mothers Indra 
consecrated Krsna and styled him as ‘Govinda’. 
Then he departed to his heavenly abode. : 


Varuna-Episode : 


Having observed the fast of the ekadast and 
having worshipped Janardana, Nanda entered the 
river Kalindi for a bath on the doadaé day without 
the knowledge that it was the asurt time and hence 
he was taken a Captive to Varuna by the latter's 
asura servant. Finding him missing the 
cowherdsmen wailed and cried out for Krsna’s help 
and he, thereupon, approached Varuna, the 
lokapala, for his father’s liberation. Varuna praised 
him (i.e. Krsna) with tespectful homage and styled 
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him as the highest Brahman. He, apologetically, 
begged pardon for the silly and ignorant act of his 
servant and freed his father and sought his (i.e. 
Krsna) grace. 


Discussion 


Indra and Krsna are the outstanding characters 
in the GDL-episode about which "we are in dark 
about the exact date”.’ Indra is the most prominent 
of the Vedic deities and is "the favourite national 
god of the Vedic Indians.”” His figure is highly 
anthropomorphic and there has been a rich growth 
of mythological imagery around his figure and this 
has resulted in propounding various theories about 
him.? There are a few passages in the RV (1.121.2; 
2.13.6; 4.26.3) where he is said to shed rain. One 
of the theories about him is the rain-god theory 
suggested by Yaska* and held by Roth, Oldenberg, 
Macdonell, Perry, Bloomfield.? In this connection it 
is significant to note that the BhP categorically states. 
that Indra is Parjanya (10.24.8) and the lord of 
clouds (10.24.9). The aforegoing synopsis of the 
GDL-episode shows that Indra is connected with 
the rain-activity. The Vedic vocable parjanya has also 
"the appelative sense of rain-doud" and the 


1. Gonda J., op.cit., p.243. 

. Macdonell A.A., The Vedic Mythology, (1971), p.54. 

3. Vide Dandekar R.N., Vrtraha Indra, ABORI, Vol.XXXI, 
Parts I-IV, 1950, pp.1-55; Vedic Mythological Tracts, 
Delhi, 1979, pp- 141ff. 

4. Nirukta 2.16. Sayana follows Yaska on RV 2.12.3 and RV 
3.33.6. 5 

5. Dandekar R.N., op.cit-, p-9- 


6. Macdonell A.A., op.cit., p.83. 
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prominent characteristic of the Vedic Parjanya is the 


shedding of rain! In the evolution of 
Indra-mythology in the RV it is his rain-aspect 
which represents the last phase of his mythological 
development” and in the Puranas it is the rain 
god-aspect that is represented. The GDL-episode 
(cf. 10.24.12; 25.1 ff) reflects the contest between the 
Indra-cult and the Krsna-cult. The BhP describes 
Indra as vridita, krtahelana and nastatriloke$amada 
(10.27.3), and seeking Krsna's grace (10.27.13) and 
Krsna asking him to go back to heaven and execute 
his (i.e. Krgna's) commands (10.27.17); thus the BhP 
describes vividly Indra's submission to Krsna (cf. 
also 10.27.2, 4ff). Thus this depicts the prevailing 
of the Krsna-cult over the Indra-cult.? $ridhara 
(1300-1350 A.D.'i.e. the middle of the 14th cent. 
A.D.)! has very aptly remarked that Krsna subdued 
Indra by the event of the uplifting of the 
Govardhana-mountain.? 


N 


. Vide Macdonell A.A., op.cit., p.83; for the etymology of 


the vocable parjanya vide Mishra Madhusudan, The 
Etymology of Parjanya (rain-cloud), VIJ, Vol.XIV, Pt. 1, 
March, 1976, pp-5-6. 


- Vide Dandekar R.N., op.cit., Pp-47-48. 
- Vide Gangoly O.C., Indra-cult versus Krsna-cult, Journal 


of the Ganganath Jha Research Institute, Vol.VII, Part I, 
November, 1949, Pp-1-27; Dandekar R.N., Vrtraha Indra, 
op.cit., p.55; Indian Mythology, The Cultural Heritage of 


- Upadhyaya Baladeva, Purana-Vimarga, p-573. : 
. Cf. Govardhanam samuddhrtya vase krtoz mahesvaram | 
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En passant it may be mentioned that i i 
episode (10.24.35) Krsna is identified with ae 
mountain, and thus this episode reflects also the 
establishment of “the practice of worshipping 
nature, the visible manifestation of God, the 
Govardhana Hill."' And this has been regarded as 
an "evidence of the tribal nature of the religion 
preached by him”? (i.e. Krsna). The BhP (10.24.24) 
designates the cowherdsman as vanaukasah and 
vanaS$aila-nivasinah. 


The above-mentioned identity of Krsna with the 
mountain (10.24.35, 36) may also be philosophically 
interpreted. Elsewhere in the BhP (10.28.6) Krsna 
is spoken of as Brahman, Paramatman and Visvatman 
(10.27.19). At 10.49.13 Krsna is spoken of as Suddha 


observes : “Realising he (i.e. Indra) had been defeated, 
Indra prayed for forgiveness. In return Krishna permitted 
the annual festival of Bhogi, in honour of Indra, to 
continue. This is probably the only festival of Indra, as 
he has been relegated to the role of a very minor deity 
although he was once the chief god of the Vedic people". 
(Pongal, Illustrated Weekly, Vol.XCVIII, Jan. 16, 1977, 
p.31). 

. Pusalker A.D., op.cit., p.69. 

2. Pusalker A.D., op.cit., pp-133-134. According to A.B. 
Dhruva the GDL-episode shows that the surrounding 
world is superior to Indra in the sky and it should be 
regarded as Ivara (Apano Dharma, p.759). Apropos the 
GDL-episode H.H.' Wilson observes that "it seems not 
unlikely that this legend has some reference to the caves 
or cavern-temples in various parts of India. A remarkable 
representation of it occurs Upon the sculptured rocks of 
Mahabalipura. It is related much to the same purport in 
the Bhagavata etc. Sisupala ridiculing the exploit asserts 
that Govardhana was nothing more than an ant-hill”. 
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Brahman and Paramatman. The Brhadaranyaka 
Upanisad (2.5.1-14) declares brahmedam sarvam and 
the identity spoken of in the BhP may be taken as 
an explication of the Upanisadic principle. 

The Vedic texts refer to Krsna as “a Vedic seer, 
obviously a human personality".! The Buddhist and 
Jain allusions refer to Krsna’s human nature;? but 
"Krsna had attained divinity at least since the third 
century B.C.? The BhP refers to him as a human 
being when he is described as martya (10.25.3,5), 
balisa, panditamanin, ajfia (10.25.5) and also refers to 
his divine aspect or as god when he is spoken of 
as bhagavan (10.24.2; 10.25.10, 28; 10.28.14), Visnu 
(10.23.48), Brahman, Paramatman (10.28.6). He has 
also philosophical epithets, e.g.  sarvatman, 
Saravadaráana (10.24.2), purusa, — sarvabija, 
sarvabhütatman (10.27.1011), visvasambliava, 
visvatman (10.27.19). He is also described as 
amitatejas (10.26.24). He is also said to have taken 
an avatara (10.27.9). The prayer to Krsna (10.27.4ff) 
exalts and identifies him with the highest principle. 
Thus in brief the BhP delineates the dynamic 
evolution, with different traces, of the character and 
personality of Krsna from a human being to the 
highest principle.* Textually it may be said that the 
— 

1. Pusalker A.D., op.cit., p..54. 

2. Pusalker A..D., op.cit., p.54; ibid, Pp.55-56. 

3. Pusalker A.D., op.cit., p.54. 

4. Cf. R.N. Dandekar holds that “the Vedic mythology is 
Msentaly an evolutionary mythology." Indian 
Mythology, op.cit., p.223, vide also, Some Aspects of Vedic 


Mythology : Evolutionary Mytholo iversi 
: £y, the University of 
Ceylon Review, Vol.XII, No.1, pp. 1 ‘ff; Vrtraha Indra, 
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BhP retains different strata in the stages of the 
apotheosis in the career of Krsna.’ 


Krsna holding the Govardhana mountain like 
an unbrella (10.25.19), i.e with great ease and 
without any effort reminds one of the Vedic Indra 
supporting heaven.” Indra's addressing him (i.e. 
Krsna) after his (i.e. Krsna's) consecration by him 
(i.e Indra) as govinda (10.27.24; 10.27.28) is a case of 
transference of Indra's Vedic epithet govit to Krsna.? 


It is interesting to note that Krsna is called 
Mahendramadabhit (10.26.25). In this connection it is 
significant to note that Srinatha Bhatta, the 
court-poet of Allada Reddi (17th century A.D.) of 
Raja Mundry refers to the image of Madana-Gopala 
in the Kaáikhanda as “Balabhedt Gopalamurti" i.e. 
“Queller of Indra."* Apropos this epithet balabhedt 
O.C. Gangoly's observation that it (i.e. the epihet 
balabhedi) is "not met with in Pauranic literature"? 
is difficult to endorse in the light of the 
BhP-evidencee; on the contrary one may observe 
that $rinatha Bhatta is influencd by the BhP. 


1. Cf. “The Puranas also present similar strata belonging to 
different ages showing various stages in the deification 
of the human hero Krsna”. (Pusalker A.D., op.cit., p.55). 

2. Cf. yo dyam astabhnat | RV 2.12.2d. The BhP 10.26.3 
mentions that the seven year old Krsna held up the 
Govardhana hill sportively like an elephant holding up a 
lotus. 

3. RV. 1.82.4;. 8.53.1; 10.10.3, 5, 6. En passant it may be 
mentioned that govit is also Soma's epithet (RV 9.55.3; 
86. 39). Indra gets an epithet gopati also in the RV. (Vide 
Macdonell A.A., op.cit., p.63): E 

4. Gangoly O.C., op.cit.., p.10. 


5. Gangoly O.C., op.cit., p.10. 
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Krsna is Vasudeva’s son and hence he is 
Vasudeva (10.26.37).! Krsna is also equated with 
Narayana with regard to his qualities, Prosperities, 
prowess and glory (10.26.23). He is also said to be 
Narayanasya armsah (10.26.3). Thus the BhP has an 
equation of Narayana-Vasudeva-Krsna. 

“Varuna.....is by the side of Indra, the greatest 
of the gods of the RV,"? but in the later mythology 
he occupies a subordinate position. The BhP 
describes him as a lokapala (10.28.4). The 
Varuna-episode shows that Varuna is associated 
with waters and nocturnal time. In the Veda he is 
the lord of waters which are his abode.? He is called 
asura in the RV.* It is significant to note that in the 
BhP Varuna’s servant is called asura (10.28.2) and 
the night-time when Vasudeva went to take a bath 
is called asuri (10.28.2). The TS (4.4.8.3) states that, 
Mitro ahar ajanayad, Varuno ratrim and this shows 
Varuma's association with night. Thus Varuna 
inherits his Vedic legacy of his association with 
Waters and night in the BhP, That Varuna's servant 
is called asura may be explained as a case of 
transference of epihet.> It is significant to note 


— IR 
1. Vide Pusalker A.D., op.cit., p-65. 

2. Macdonell A.A., o .cit., p.22. 

3. Vide Lüders, Varuna und die Wasser 1.9-12; Dandekar 


4. Cf. e.g. RV 2.28.7; Macdonell A.A., op.cit., p.24; Dandekar 
R.N., Asura Varuna, op.cit., PP-158, 178 ff. 
5. It may be noted that J.J. Meyer suggested that Varuna is 


ERG ia ee (vide Dandekar R.N., Asura Varuna, 
^ wv p- by 
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that $riddhara explains asuri vela as arunodayat 
puroam. 


It is further significant to note in connection 
with Varuna's subordinate and minor position that 
he tenders his apology to Krsna for his servant's 
misbehaviour and seeks also his (Krsna's) anugraha. 
Sridhara observes that by regaining Vasudeva 
Varuna was also subjugated by Krsna."- 


In connection with the GDL-episode and the 
Varuna-episode it will not be out of place to make 
a mention of the cults of the Vedic and the 
post-vedic religion, as they retain reminiscences of 
the vicissitudes :- 1. Varuna-cult, 2. Indra-cult and 
the Soma-worship and 3. Narayana-Vasudeva- 
Krsra-cult. The Varuna-cult was superseded by the 
Indra-cult® whch was superseded by the Krsna-cult 
as noted earlier. In the light of the above-going 
discussion it is clear that the BhP has reminiscences 
of the supersession of the Indra-cult and the 
Varuna-cult with this difference that Varun. is 
shown directly superseded by Krsna whose cult has 
prevailed over that of Indra and the intermediate 
stage i.e. Varuna-cult being prevailed over by 
Indra-cult is dropped here. Thus these two episodes 


L Ct “art at aÀ we smqe eet AE ae 
qefan: wt fag: STATA | STI VATA TTA 
fram sere rfi wp gOS ws wa senili 
Peek orek fet enero | 


āsurī vela (10.28.2) is translated as “inauspicious time" by 
J.-M. Sanyal (The Srimad Bhagavatam, Vol.II, p.111). The 
word asura which qualifies bhrtya in BhP 10.28.2 is left 
untranslated by J.M. Sanyal. 

2. Vide p.80 fn. 3 ante. 5 

3. Vide Dandekar R.N., Asura Varuna, op.cit., pp-188 ff 
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have significance in the history of ancient Indian 
religion. 

Over and above the Upabrmhana-aspect this 
legend of Krsna and his lifting up the Govardhana 
hill has also a bearing on some of the religious 
customs prevalent in modern times. It is well-known 
that.on the first day of the month of Karttika (New 
year day in Gujarat) there is a religious festival of 
annakufa (mountain of food-grains and/or food 
articles) in the temples of Visnu in his Krsnavatara 
ánd in its relevant synonyms. A part of this festival 
. and ritual is the Govardhana-utsava (worshipping of 
the Govardhana-mountain) and it is celebrated in 
the Visnu-temples (temples of Vaisnava-religion). 
Temples of Vallabhaite Vaisnava religion celebrate 
this festival very luxuriously. 


"It may be.noted that the account of the 
Govardhana-puja as given in the "Vrataraja" of 
Daivajia Vi$vanatha from: the "Sanatkumara- 
samhita" is an eloquent enlargement of the 
BhP-version. The account, herein, is given with due 
rites and ritual to be followed on this occasion. 
Before the actual public daríana of the annakiifa 
before the Lord takes place, the Govardhanapuja is 
done by having a small heap of fresh cowdung 
symbolising the Govardhana-mountain in the 
temples in the morning in the auspicious hours of 
the day. and a cow is.also duly worshipped. It may - 
also be noted that Kaginatha Upadhyaya lays down 
that those not staying near the- Govardhana 
mountain (which is near Mathura, U.P.) may 
prepare the Govardhana mountain: of cowdung or 
food grains (gomayena annakufena va Govardhanam 
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krtu@)’ as an alternative of the real one, The | 

has its association with the ritual which is E 
It also indicates historically the supersession of the 
Indra-cult by the Krsna-cult. 


1. Vide Daivajüa Viévanatha, Vrataraja (with the. text and 
the Gujarati translation by Shastri Veni ram Behechar), 
Bombay, 1930; pp.56 ff. Vide also Upadhyaya Kasinatha, 
Dharmasindhu with Gujarati trasnlation by Shastri Kanji 
V. Valaji Tripathi), Bombay, 1926, pp.115-116; Srivrata 
Kalpadruma (compiled by Jagannatha Para$urama 
Dvivedi) Surat, VS 2011, pp.118-119. On the 
Govardhanadharanalila vide also Dange Sindu S, . The 
Bhagavata-Purana: Mytho-Social Study, Delhi, 1984, 


(vide Desai Kalpana, Paryavaranani Bharatiya Parampara, - 
Navanita-Samarpana, Bombay, July, 1995, pp-50ff.) 
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Chapter - X: 


Legend of Prthu Vainya in the Visnu: 
Purana s 


Introductory : 


The Visnu-Purana (-ViP) is one of the earlier 
mahapuranas (Major Puranas), which is declared to 
Maitreya by Para$ara. The date of the ViP “is a 
difficult question”,’ but it is generally assigned to 
a period between 300 A.D. and 500 A.D.? It contains 
many beautiful legends and one of them is that of 
Prthu Vainya. 

In this paper it is proposed to examine some 

"linguistic aspects and some mythological, cultural 
and upabrrihanic data embedded in the tract on the 
legend of Prthu Vainya in thé ViP,? which is a 
Vaignava Purana, in the comparative light of some 
contemporaneous earlier Puranas. They are, for 
example, Vayu-Purana (=VP), Matsya-Purana 
(=MP), the Harivarhga (*HV), the Bhagavata-Purana 
(= BhP). The latter two are also Vaisnava Puranas 


1. Kane P.V., History of Dharmaáastra, Vol.V, Part II, Pune, 
1962, p.909; vide also Winternitz M., A History of Indian 
Literature, Vol.I (translated into English by Mrs. S. 
Ketkar), Calcutta, 1927, p.545, fn.2. ` 

2. Vide Kane P.V., op.cit., p.909. R.C. Hazra assigns the ViP 
to the fifth century A.D. (Puranic Records on Hindu Rites 
and Customs, Dacca, 19940, p.23), vide also Upadhyaya 
Baladev,' Purana-Vimaréa (Hindi) Varanasi, 1965, 
Pp-544-545, : 

"3. Huntington Ronald M., The Legend of Prthu : A Study 


E dre of Individuation, Purana Vol.II, Nos.2, July 
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and the MP is a Saivaised Purana and the VP is 
assigned to a period between 350 AD 550 A.D., 
while the MP is assigned to a period betwen 200 
A.D. and 400 A.D.' The date of the BhP is very 
controversial and ranges from 5th century A.D. to 
10th century A.D.” The HV is datable to about 400 
A.D. (5th century A.D.) 


Summary of the Prthunrpopakhyana in the ViP 


The legend of Vena, the Titan and Prthu Vainya 
occurs in the thirteenth chapter (adhyaya) of the first 
am$a of the six-ari$a-ViP. 

In the family of Caksusa Manu was born Anga 
who had a son named Vena through his wife 
Sunitha, the first daughter of Mrtyu (ViP 13.11 ff) 
and Vena inherited all evil propensities, qualities 
and traits from his maternal grand-father Mrtyu. He 
was consecrated as the monarch of the earth by 
sages, but he turned out very despotic, insolent and 
disrespectful. He wished his orders to be followed 
strictly with the belief that they were incumbent. 
He deified himself and ruled unrighteously. Sages 
advised him to rule righteously. They entreated him 


1. Kane P.V., op.cit., pp.900 & 907. In the Chronological 
Table (ibid, p.xiii) it is assigned to a period between 300 
A.D. and 600 A.D. 

2. Kane P.V., op.cit., p.898. P.V. Kane observes that "no 
reliable and cogent evidence has been adduced to prove 
that the current Bhagavata can be placed earlier than the 

.9th century A.D." (op.cit., p.899). For various views on 
the date of the BhP vide Chapter ie Pi fn.2. uem 

3. Hazra R.C., op.cit., pp.23, 25; vide also Farquar J- v», 
Outline of Religious Titerature of India, 1920, Oxford, 
p.143; vide also Pandey Vina Pani, ‘HarivarnSa-Purana ka 


eg z -adi , 106. 
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in vain to abandon his cruel demeanour ang 
impious rule. Ultimately they were all ire and 
“churned” (i.e. slew) him who was already killed 
earlier by his impiety. According to the 
Bhagavadgita (11.33) one is merely a cause (here in 
this episode are the sages) for killing those (here in 
this episode is Vena), who are already killed earlier 
(by God). 

On Vena being slain there was all chaos and 
anarchy reigned supreme. Sages spied swarms of 
dust and hosts of bandits rising on all sides. There 
was everywhere a scenario of an anarchical 
condition marked by pludering, theft etc. It was an 
atmosphere of terror. Sages, then, held mutual 
consultations and decided to "churn" the thigh of 
the (dead) offspringless king to have a son. And 
then from the thigh! arose a dark complexioned, 
dwarfish and snub-nosed being, who asked them 
as to what he should do. To this they replied him, 
"nisida" (“sit down") and consequently he came to 
be known as “‘Nisada”. The Nisadas are said to be 
residents of the Vindhya-mountain. Passingly it 
may be noted that according to the Rgvedic account 
(10.90.12) the Sudra was born from the foot of the 
Purusa, and the Vaigya from the thigh of the 
Purusa. This is not to imply any equational idea 
between Vena and Purusa, but it is significant to 


—— . 
1. Accórding to the VP (62.120) it is the left hand. According . 


Dange Sindhu S., The Bha avata-Purana : Mytho-Social 
Study, Delhi, 1984, pp.101, 143, Pa te 
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note this change from a sociological point of view. 
Sayana explains pañca...janīh (RV 3.59.8) as 
nigadapatcamaá catvaro varnah.' 

Thereafter Brahmins churned Vena's right hand 
and therefrom arose Prthu. He received divine 
weapons and had in him Visnu's ama. He was 
consecrated by Brahmadeva (Pitamaha) as the first 
monarch. of the earth. On the occasion of the 
sautya-day of the Paitamaha sacrifice Süta and 
Magadha were born. At the behest of the sages they: 
sang his glory and eulogised his righteous acts (in 
anticipation). This praise of the anticipatory 
righteous acts may be taken as the guidelines to 
Prthu to rule. He protected the people and ruled 
righteously and gloriously. 

But, once, people approached him with a 
complaint that they were dying of hunger as a result 
of a famirie. They beseached him to supply them 
foodstuffs etcz; se-that they could sustain their life. 
To meet with the needs of his subjects he chased 
the earth, the source of everything, to punish her, 
as a remedial measure, as she had ceased to be 
productive with all vegetable products etc. She, who 
had assumed, then, the form of a cow, as Prthu 
chased her, agreed to be fertile and supply all means 
of sustenance, if he provided a .calf to -her. 
Moreover, she advised him not to kill (i.e. destroy) 


Ea \ 

1. Vide also Sharma B.R., The Paficajanas in the Vedas, 
Sardha-Satabdt Special volume of the Journal of the Asiatic 
Society of Bombay, (New Series), Vols. 31 and 32 (1956-57) 
(published in June, 1959), pp-244 ff. 
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her, as it was not the right means to the end, 
because in that case the means was to be lost. 


Prthu accepted the proposal and made 
Svayambhuva Manu the calf, milked the earth-cow 
and received the milk in his own hand for the 
benefit of mankind. Gods, sages, demons and 
others followed the same procedure. Thus were 
produced all kinds of corn, vegetables, crops etc., 
the means of sustenance. of ihe people. 

The chapter closes with a mention of the reward 
of the Prthujanma-Kirtana. 


Discussion : 


The germs of this famous legend are traceable 
to the Vedic litrature. Vena appears as a deity of 
the RV 10.123, whose seer is Vena Bhargava. The 
nature of the deity “approximates more closeley to 
that of the celestical form of Agni” i.e., Sun.’ The 
AV 8.10.4.9-12 and 8.10.5 contains the fertile germs 
of this famous legend. 


The vocable vena is derived from the 
polysemous Vven meaning, “to go, to know, to 
contemplate" * “to Play on instrument, to recognise, 


1. Dandekar R.N., Vedic Bibliography, Vol.I, Bombay, 1946, 
P156. Vide Apte V.M., An Investigation into the Nature 
of Vena, the Deity of the RV 10.123, Bulletin of the Deccan 
College & Rsearch Institute, Vol.VI, Nos. 1-2, December, 


1944; vide also Rahurkar V.G., The Seers of the Rgveda, 
Poona, 1964, p-277. : 


2. CLA | Dhatupa 
EE : atupatha 1.902, 
suddhantakaumudr (NSP), Bombay, 1904, p.501. Vide also 
Kale M.R., A Higher Sanskrit Grammar, Delhi, 1960, 
Appendix II, p.127. . 
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perceive", "to reflect, to consider, to take".? The 

Vedic form venati corresponds to the Avestan form 

vaenaiti ("he sees"), (vaen, to ‘see, to observe.)? 

According to Grassmann the Sanskrit root ven 

means : (i) to turn against a person (in an inimical 

way), (ii) to long for a person (to turn towards a 

person in a friendly manner), (iii) to be envious? 

and (iv) to yearn for something. 


Now, Vena, as depicted in th ViP appears to 
be very ambitious. He yearns for all unrivalled 
supremacy and is very intolerant. He appars to have 
an air of jealousy, when he questions the sages with 
words: "Who is superior to me? Who besides me is 
entitled to worship ? Who is this Hari, whom you 
style the Lord of sacrifice? ... The essence of a 
sovereign is all that is divine. Conscious of this I 


1. According to V.M. Apte Vuen in the Rgvedic context 
means “primarily to see (in a physical sense), look, 
behold, view, observe, watch, to perceive, to be conscious 
(in a physical sense). “Secondarily it means “to see (with 
the mind's eye), to sense, to attend, regard, ponder over, 
meditate upon, consider (compare the Latin considerare, 
to view attentively)." [The Root vert and Its Verb forms 
in the Rgveda, Acharya Dhruva Smaraka Grantha 
(Acharya Dhruva Commemoration Volume), Part III, 
edited by R.C. Parikh, R.M. Trivedi and U.J. Joshi, 

: Gujarat Vidya Sabha, Ahmedabad, 1946, p.6 (pp.1-20)]. 

2. Apte V.S., The Student's Sanskrit-English Dictionary, 
Delhi, 1968, p.532. 

3. Vide Apte V.M., op.cit., p. Taraporewala I:J-S., Some 
Vedic Words Viewed in the Light of the Gathas and Other 
Avesta Texts, JBBRAS, Vol.26, 1951, p.127. 

4. Vide also Burrow T. The Sanskrit Language, London, p.40. 

5. Vide also Macdonell A.A., A Practical Sanskrit Dictionary, _ 


OUP, London, 1954, p.299. 5 i. p.127, fn. 
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have issued my commands and look that you obey 
them. You are not to sacrifice, not to offer oblations, 
not to give alms..."! (ViP 13.20 ff). This aspect of 
Vena's character suggsts that Vven in the sense of 
"to be envious, to yearn for" is at the basis of the 
vocable vena here. 


It may be noted that vocables vena and vainya 
have a varia lectione in vena (ViP 13.7, 13 etc.) and 
vainya (ViP 13.83 etc.) in the edition of the ViP by 
Pt. Thanesh Chandra Upreti? and in the English 
translation by H.H. Wilson.? Some manuscripts of 
the HV read also Vena and Vainya for Vena and 
Vainya.* Some. other editions of the ViP, e.g., Gita 
Press (Gorakhpur) edition, read Vena and Vainya. 
The Anandashram Sanskrit Series (Poona) editions 
of the VP and the MP also read Vena and Vainya. 
The BhP (Gita Press edition, Gorakhpur) reads Vena 
and Vainya. 


The Dhatukoga (as given by M.R. Kale) notes 
two roots, i.e. (i) ven and (ii) ven in the same sense.” 
En passant it may be noted that roots like pan, bhan 
in the RV appear in the post-Vedic literature as pan, 
bhan, i.e., here a dental is retroflexed. 0 


_ At this juncture it may be observed that the 

final lection will be decided by the editor of the 

critical edition of the Vip to be published by the 

Oriental Institute, Baroda. : 

S 

1. Wilson H.H., The Visnu-Purana, Calcutta, 1972, p.83. 

2. Visnu-Purana (with the Sanskrit ‘Commentary of 
nidharacarya), Vol.I, Parimal Publication, Delhi, 1986. 

3. Wilson H.H., op.cit., Pp-82 ff. 


S. CREATA edited by pr, Vaidya, BORI; Pune, 1969, Vol.I, 


5. Kale M.R., op.cit.,. p.127; ME. dation USA 
CC-0. Prof, Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Founda 


Legend of Prthu Vainya in the Visnu Purana 95 
(II) According to the Mahabharata (= 

is the son of Sunitha, who is the didaer SEN 
-and the ViP (13.11 ff) gives the same parentage. 
Vena inherits all the evil propensities and qualities 
of his maternal grand-father Mrtyu. He is spoken 
of as papa (m), ‘villain, sinner’ by the sages (ViP 
13.27). It may be noted that in the ViP 13.21 Yama 
is mentioned along with other deities, viz., Brahma, 
Visnu, Siva, Indra, Vayu, Sun, Moon, Varuna, 
Dhatr, Agni, Pusan and Bhumi indicating thereby 
that Mrtyu and Yama are distinct. In later Vedic 
mythology Mrtyu is mentioned as a messenger of 
Yama? suggesting -thereby that Mrtyu is distinct 
from Yama who is the ruler of paradise in the RV.? 
In the Ramayana (7.22.20 NSP edition, Bombay, 
1929) Mrtyu appears as distinct from Yama. 


According to the ViP Nisada is said to be born 
from "Vena's "sins" (papakarmopalaksanah... 13.36) 
and his (i.e., Nigada's) birth is said to expel Vena's 
wickedness (Vena-kalmaga-nasanal 13.37), when he 
was churned. If this aspect is linked up with the 
evil qualities and propensities inherited by Vena 
from his maternal grand father Mrtyu, as specifically 
noted by ViP (matamahadoga 13.12) and his being 
described as dusta (13.21) and papa (3.27), it tends 
to suggest that evil and villainous qualities in Vena 
are “born” as "Nisada" suggesting thereby that the 


1. Hopkins E. Washburn, Epic Mythology, Delhi, 1968, 
`` p.199. . 

2. Macdonell A.A., The Vedic Mythology, Delhi, 1971, p.172; 
Dandekar R.N., Vedic Mythological Tracis, Delhi, 1979, 
p.120; Tripathi Gaya Charan, Vaidka Devata: Udbhava 
aura Vikasa (Hindi), Varanasi, 1982, p.617. 

. "8. Vide Macdonell A.A., A Vedic Reader, OUP, London, 
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qualities in question are anthropomorphised and 
mythologised. From the theme of the mythological | 
origin of Nisada the Puragakara proceeds to speak 
about his (Nigada-tribe's) area of habitation and he 
makes them residents of the Vindhya mountains. 
According to B.C. Law at the time of the Epics and 
Puranas they seem to have had their dwelling 
among the mountains that form the boundary of 
Jhalwar and Khandesh in the Vindhya and Satpura 
ranges." 

"In this episode the Puranakara seems to suggest 
that one may inherit good or bad qualities even at 
a second degree level (with a jump) from a paternal 
or maternal side. 


(III) In the ancient Indian society the Brahmin 
stood on the highest rung of the social ladder and 
this is reflected in the peremptory orders, viz. nisida 
(‘sit down’) passed to Nisada. Viewed from a 
different point of view this order gives the 
. derivative explanation of the vocable nisada (13.35) 
i.e. to say, it is derived from ni + Vsad. One of the 
derivations of the vocable nisada given by Yaska, 
viz., nisannam asmin papakam \bhavati iti Nairukta 
(Nirukta 3.8), “sin is embodied (ni *- Vsad) in him", 
15 instructive and this seems to be at the basis of 
` the sin-element in the Nisada-episode in the ViP, 

In this chapter derivations of some other words | 
—————— 

1. Law B.C., Historical Geograph i i i 
1954, P-292; Chaudhuri Sashi Pci) 
^n Ancient India, Calcutta, 1955, pp.44ff; Kantawala S.G., 


Ske History from the Matsya-Purana, Baroda, 1964, 


i Samp L., The Nirukta : English Translation, OUP, 1921, 
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are also met with; for example, the v 3 
derived from pum + Vtra (13.41), i.e., m ie se 
(son) is so called, because he is said to liberate the 
dead (i.e. father) from the hell called “Pum”. The 
VP 62.129 has the same derivative explanation of 
the vocable putra. This brings out the importance 
of the son in the ancient Indian society. The legend 
under consideraton states that Vena’s thigh was 
“churned”, i.e. rubbed vehmently, to have a son, 
as he died issuless (cf. ViP 13.33) and from his right 
hand, when churned, was produced Vainya Prthu 
because of whom, a good son, Vena went to heaven 
and was saved from the Pum-hell (13.41). Thus this 
derivation has a sacral value. According to Yaska 
(Nirukta 2.11) it is derived from pud (put), “hell” + 
vtrü, i.e., he (the son) protects from hell.’ Yaska 
gives two more other derivations (Nirukta 2.11). 

Vainya Prthu is said to be the father of the earth 
(bhiimi), because he gave life to it (13.89) and hence 
the earth is said to be prthivt, i.e., Prthu + i (feminine 
terminanation). This derivative explanation has a 
myth that explains the ascription as well as it gives 
the kinship-value. Yaska (Nirukta chs. 1 & 5) derives 
it from Vprath, to spread, to extend.” It may be noted 
that the Vprath contains two incorporated suffixes, 
viz. t (cf. Gk. platus) and h (cf. Hittite palhisa). The 
VP (62.94) seems to suggest the derivation of the 
vocable prthu from vprath, when it says that janayitva 
sutam tasya Prthum prathita-paurusam / 62.94 (in mss. 
kha, ga, gha and 7a). 

The rajan (King) is so called because of one's 


1. Skóld Hannes, The Nirkuta, 1926, p.282-. 
2. Sköld Hannes, op.citl, p.285. 
ca. Barrow Tt siapstibticPoh2new Delhi. Digitized by S3 Foundation USA 


a Legends in Puragag 


pleasing the people (janaranjanat à 13.92) (cf. prajas 

tena anuranjitah / 13.48), i.e., rajan < Vrañj, and 
because of one's having affection, attachment for 

the people (anuraga 13.48). The Brahmandapurana 

(1.2.29.64) derives it from Vrañj (cf. VP. 62.134), 

Kalidasa (Raghuvarhga 4.12) derives it from vragj.!: 
This derivation has a functional pertinence. Yaska 

(Nirukta 2.3) derives it from vrij, to rule, govern, 

to be king.” The component-riga, in. the vocable 

anuraga is derivable from Vraj, and Vraj and Vrañj 

are alternants.? 


The above going nirvacanas may be better 
described as “derivations” rather than 
“etymologies”. The contexts of the abovegoing 
nirvacanas show that they are digressions or obiter 
“dicta by the Puranakara to make his point clear. Out 
of various  miruktis given by  Yaska the 
Visnu-Purranakara follows, i.e., accepts Yaska’s 
nirukti, which is convenient and: Suitable to the 
` occasion and context. i 


(IV) In this chapter under consideratoin as 
elsewhere in the Purāņa, forms of three types of 
past tense, i.e. perfect past, imperfect past and 
aorist past, are met with. By way of sample some 
forms are noted here : f 


1. Vide Chatterjee Sastri Asoke, Language and Lexicography 


2. Vide also Macdonell A.A., A Practical Sa it Dicti 
OUP, London, 1954, pp.252-253, KAY 
3. Vide Macdonell A.A., ibid., pp.249, 25 
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(A) Perfect Past Tense: 


(i) rsayah ucuh 13.16.25; Parasara uvacal 13.11.26. 
> gi ghosayamasa sa tada prthivyam prthivipatih | 
13.13; 

(iii) hanyatar  hanyatam papa ity ucus te 
parasparam || 13.27; 

(iv) tato'sya daksinam hastam mamanthus te tada 
dvija | 13.28; 

(v) adyam ajagavarn nama khat papata tato dhanuk | 
13.39. 


(B) Imperfect Past Tense : 


(i) tasya nama rajety ajayata | 13.48; (ii) saraá ca 
divyan kupitah so ‘nvadhaoad vasundharam | 13.68; 
(iii) tatra tatra prajanam nivasam samarcocayat | 13.85; 
(iv) yonayo'bhavan / 13.90 


(C) Aorist Past Tense : 
jajfie mahtpatih purvo'bhuj janaranjanat | 13.92 
From the abovegoing illustrative cases it may 
be observed that the perfect past tense forms are 
used in the context of interlocutors and depiction 
of other events or activities. Imperfect past tense 
and/or aorist past tense is used in the context of the 
depiction of events/activities. It appears that the 
perfect past tense forms used in the context of 
depiction of events/activities seem to have a 
descriptive function. The imperfect and the aorist 
past tense forms seem to refer toa little distant past 
. activities. The temporal aspect in distance seems to 
be blurred here in the case of the use of imperfect 
and aorist past tense. This aspect requires further 


investigation. : 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundatión USA. 
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Upabrrhhana : 

This legend of "Prthu Vainya and Milching of 
the Earth-Cow" is referred to in the AV 8.10.4.9-12, 
5.1-6. The Saunaka-sakha of the AV has the reading 
Prthi and the Paippalada AV has the reading Prthu. 
It is the latter lection which is found in the Puranas, 
The AV-hymn refers to Prthu (Prthi) as being 
. responsible for agriculture and agricultural products 
(tam Prthi Vainyo'dhok tam krsirn ca tasya cadhok /AV 
8.10.4.11) and mentions Yama as a calf with a silver 
milking vessel etc. Now the ViP (13.86-90) describes 
this event as follows : 

"Prthu made Svayambhuva Manu the calf and 
milked the earth and received the milk in his hand 
for the benefit of mankind ... Then the gods, the 
Sages, the demons, the Raksasas, the Gandharvas, 
the Yaksas, Pitrs, serpents, mountains and trees 
took a milking vessel suited to their kind and milked 
the earth of the appropriate milk and the milker 
and the calf were both peculiar to their own 
species." This shows that the ViP follows the 
AV-version, but omits some details. 


The HV (1.6.14 ff), the MP (10.10 ff), the VP 
(62.175 ff) and the BhP (4.18.12 ff) follow and : 
elaborate the AV-version.? 


The brief description of the godohana-event in 
the ViP suggests that it is nearer the one in the AV 


€ 


——— 


1. Whitney William Dwight, Atharvaveda Sarhhita (English 
translation), Vol.I, Delhi, 1962, p.514, 
2. Wilson H.H., op.cit., p.87. 


3. For the Puranic accounts in brief vide Wilson H.H., op.cit., 
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and its elaborate descriptions in the HV 

and the BhP suggest that they are later dus m 
one in the ViP. This godohana-episode is a modest ` 
illustratoin of the Puranic upabrmhana. This allegory 
of the earth as a cow is facilitated on account of the 
two Nene of the vocable go, viz. (1) cow and (ii) 
earth. 


(VI) It is noted earlier that Vena was consecrated 
as the lord of the earth by sages and he ruled 
impiously with a very heavy hand. He assumed that 
he was superior to all inclusive of gods and 
identified himself with the Lord. Sages were asked 
by him to obey him, as a wife would follow her 
husband (13.24). This simile suggests a subordinate 
position of woman in a family, but the ViP observes 
also that the strivadha was a mahapapa (13.72). The 
deprival of personal freedom of sages enraged them 
to revolt against Vena and slay him. This suggests 
the strength of the upper-class which is represented 
here by rsis (seers) and munis (sages). They could 
kill their king with the Kuáa-blades sanctified by 
mantras. Does this suggest the subtle way of killing ? 
The statement that these Kuga-blades were sanctified 
by mantras suggests the belief in the efficacious 
powers of the mantras. 

Prthu’s birth from the right hand of Vena and 
his consequent consecration as the first monarch by 
rsis and munis suggest the institution of monarchy, 
controlled, of course, by the secerdotal intelligentzia 
of the society. It is interesting to observe that Vena 
was a despot-monarch, while Prthu appears a5 a 


benevolent and democratic monarch. 


1. Vide Macdonell A.A., A Practical Sanskrit Dictionary, 
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Prthu is said to have introduced agriculture ang 
cultivation and pasture-lands and is also saiq to 
have “milched the earth”, which symbolically 
suggests the production of vegetables, crops and 
other useful things. He is said to have brought 
about the levelling of the earth, which was uneven 
because of mountainous regions efc. (13..81 ff). Does 
this_suggest.some engineering and technological 
art ? He is said to have defined the boundaries of 
villages annd towns. This event may suggest the 
town-planning and village-planning; the ViP is 
silent about the dimensions etc. of villages and 
towns planned by him. 

It is significant to note that the period of 
anarchy left behind it the trail of destruction and 
loss of fruits, vegetables, crops etc. and also the loss 
of fertility of the land. Here the period of anarchy 
is followed by the establishment of monarchy. 
Agriculture and food-producing activity and 
planning of villages and towns suggest a settled and 
progressive life with monarchy at the centre. 

The Indus Valley civilisation is characterised by 
a remarkable skill of town-planning etc. The 
excavations indicate the cultivatoin of land on an 


—— 


1: Vide Vadnerkar V.V., Town Planning in Ancient India, 
oreet p» Transaitions of the VII All-India Oriental 
rence (= , Baroda, ! 
pp.807tf. ) Baroda, 1933, (Baroda, 1935) 
2. Vide Majumdar R.C Pusalker A.D j 
É SS, -D. & Majumdar A.K. 
(Editors), The Vedic A ; 
on Now Dah D s ERR RO 
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functional as well as the phonetic points of view 
and Summerians are believed to have the 
knowledge of agriculture.’ 

As noted earlier "the Atharvaveda gives credit 
of introducing the art of ploughing to Prthi Vainya, 
but ploughing is constantly referred to in the texts 
of this period as practised by the Vedic Aryans”. 
If the episode of Prthu Vainya as recorded in the 
AV (which is later than the RV) and which is also 
incorporated in the Mbh, HV, ViP, VP, MP, BhP 
etc. is linked up with the Indus Valley civilisation, 
it would tend to suggest a very early period of 
society, when agriculture was known. The episode 
may be taken as a literary remnant of a very 
important and memorable event in the history of 
ancient India. 


In the light and the context of this episode the 
quaint statement of the MP (3.2-3): puranam 
sarvasatranam  prathamam  Brahmana smytam I 
anantaram ca vaktrebhyo vedas tasya vinihsrtah Il : seems 
to gain some meaningfulness in the sense that 
Puranas preserve records of events, which may be 
pre-Vedit even. This also suggests that Puranic texts 
` are to be handled very cautiously and dexterously. 

En passant it may be observed that in the 
go-dohana-tract of this legend in the ViP Gandharvas, 
Yaksas and others (13.89) are mentioned and in the 
MP (10.16 ff), VP (62.175ff) and HV (1.6) Asuras, 
1. Vide Karandikar V.R., Narmada Valley C 

Proceedings and Transatoins of the VII AIOC, pp-263 5 
2. Majumdar R.C, Pusalker A.D. and Majumdar A. 


op. cit., p.464, vide Kaw R.K., Peeps into AES sb 
Ancient India, Vishveshvarananda Institute i 


178. : 
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Nagas, Raksasas etc, are also mentioned. In this 
connection one is reminded of the question of the 
authorship of the Indus Valley civilisation, which is 
ascribed amongst others to Panis, Nagas, Asuras 
etc., but there is an absencee of the material to 
identify them with anyone of the known races.! 

In brief the Prthu Vainya legend which has its 
moorings in the Vedic literature bears significance 
from several points of view. ; 


1. Vide Majumd 
ar K. : 
E J E R.C., Pusalker A.D. & Majumdar A.K., 
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Chapter - XI 


The Flaming Pillar in The Puranas 


Introduction 


The theme of the ‘Flaming Pillar’ occurs in some 
major and minor Puranas. The account given in the 
Puranas is vivid and picturesque. It is proposed to 
discuss in this paper the theme of the 'Flaming 
Pillar’ in the various Purayas, trace its antiquity and 
also to refer to its representations in art. 


Account in Various Puranas 


The legend of the ‘Flaming Pillar’ occurs in the 
Vayu-Purana, Brahmanda-Purana, Vamana-Purana, 
Skanda-Purana, Siva-Purana and the Dharmaranya- 
Purana. 


i. Legend in the Vayu-Purana 


The Vayu-Puraza is “one of the oldest and most 
authoritative Puranas",' and is placed “between 350 
A.D. and 550 A.D."? The chapter 55 of the Purvardha 
deals with the lingodbhava-account. Brahma and 
Visnu debate over the authorship of the world and 
greatness of each other. In the meanwhile the huge 


1. Kane P.V., History of Dharmasastra, Vol.V, Pt.II p.906 
2. Kane P.V., op.cit., Vol.V, Pt.I, p.907. Baladeva Upadhyaya 
places it between 350 A.D. and 550 A.D. ane AS ind 
' remarks that it may approximately bs mas mu to 
A.D. [Puraga-vimaráa (Hindi), p.543]. The pat (1990) 
the Vayu-Purana are to the Biblotheca Indica edition 
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lustrous flame was seen and in no time it enveloped 
the heaven and earth. In the middle of the flame 
was seen a highly lustrous liga which was avyakta 
and pradegamatra (Purvadha, 55.21). Brahma and 
Visnu ran up towards it which was as if 
transcending the heaven and earth (Purvardha, 
55.23) and was infinite (Purvürdha, 55.27). Brahma 
went up to search its uppermost extreme point and 
Visnu speeded downward in search. 


ii. Legend in the Brahmanda-Purana 


The Brahmanda-Purana is, “one of the oldest 
extant Puranas"!, and it is datable to 600 A.D to 
900 A.D. according to Baladeva Upadhyaya.” The 
account therein is as follows : 


Once Brahma and Visnu vied for their rights as 
the creators of the universe. While they debated 
over the issue of the authorship of the universe, 
they spied a flame at which they were amazed. It 
was the Sarvam Jyoti}. This circular array of light 
stood penetrating the heaven and the earth. In the 
middle of this flaming column there was enormous 
lustre which contained the unmanifest 
Span-measured liga. The column of the flame 
abounded in thousands of series of brilliant flames. 
Brahma, then, went upward in quest of its 
uppermost point, while Visnu went downward in 


—— 


1. Hazra R.C, Studies in the Puranic Records.on Hindu Rites 
and Customs, p-17. 

?. Upadhyay Baladeva, Pur&na-vimaréa, p.570; vide also Roy 
S-N., Date of the Brahmanda-Puraga, Puraga, Vol. V, No.2, 
July 1963, pp.305-319. P.V. Kane places it between 4th 


and 6th century A.D, (History Of Pharmasastea x Nol, PL, 


CC-P1896s)tya Vrat Shastri Collection, Ni 
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search of its lowermost point. They e 

eriod of one thousand years in EQUUM 

rayed to Siva who is described as one in all a 
all in one. Siva was, then, pleased and declared that 
Brahma was his right hand and Visnu was his left 
hand. And both of them solicited for his (i.e, Siva's) 
phakti. This shows that the account in the Brahmanda- 
Purana is similar to that in the Vayu-Purara. The 
chapter 27 (i.e. 2.27) speaks of the pata of Siva's 
linga in the Daruvana, where he goes for alms. The 
rsipatnis were enamoured of him and hence he was 
cursed by the rsis that his penis would fall off. 
Consequently the creation was inhibited. The gods 
prayed unto him as the highest creator and 


destroyer. They went in search of his linga and ` 


prayed urito him as omnipotent. Ultimately the linga 
was established. 

The Linga-Purana’ (Venkateshvar Press edition; 
Pürvabhaga, chapter 29) refers to the entry of Siva 
in his nude form in the Devadaruvana and also 
describes that the wives of the ascetics therein got 
mad after him 


1. It is placed in the 8th and 9th century A.D. (Baladeva 
Upadhyaya, Puraya-vimarsa, p.558); vide also POST 
V.V., Linga-Puragasya Kalanirnayah, P ae ioe 
pp.76-81. He writes “Lingapuranasya Dr Hazte 
Haraprasadasastribhisca yah Y He summarises 
vaktum gakyam | (ibid., p.81) He SU MEAE 3 
views thus = chris saptamaśatakāt ji 
Lingapuranasya — racanü asd ti l avat paripà. 
dagamagatakasamaye Lingapuranasy? mem iced - 
avasyam evasit iti” | (ibid, p.78) He P Lingapurānat 
Harprasad  Shastri's views are panibadihurh syad 


me vā Sata 


cc-ofhristabaasy ame asd eek 
oe aa c m ne astam Delhi. Digitized by S3 Foundation USA 
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iii, Legend in the Vamana-Purana 


The above legend occurs in the Vamana-Purana 
which is placed between 600 A.D. and 900 A.D.! Tt 
narrates the account as follows : 

Pursued by Cupid, Siva once entered the 
Daruvana and begged for alms. All the wives of the 
Sages, except Arundhati and Anasüya, were 
inflamed with passion at his sight, left their houses 
and followed him. Seeing the calamitous situation 
Bhargava and Angirasa pronounced a curse that his 
linga would fall down (lingo’sya patatam bhuvi, 6.65) 
and Lord’s linga fell down on-the earth breaking it 
asunder and the Lord disappeared. It penetrated 
down the nether regions and rose up high piercing 
the highest heaven. All the beings were exasperated 
at this unusual event. Beholdng this infinite linga 
Brahma went to Visnu at the Milk Ocean and the 
latter told the former the reason of the agitation and 


—— 


1. Upadhyaya Baladeva,, op.cit., p.562. V.S. Agrawala 
assigns it to the first half of the 7th century. (Vamana 
Purana: A Study, Preface, p.2). 
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iv. Legend in the Skanda-Purana 


The legend occurs in the 6th c 
Kedarakhanda which is a part of the MN me 
of the collosal Skanda-Purana. The Skanda- nda 
not earlier than the 7th century A.D. and 
than the 9th century A.D." 


Once Siva moved nude in the Daruvana for 
begging alms. The wives of the sages were mad 
after him and followed him abandoning their 
husbands, who were all wrath and cursed him that 
he would be a hermophrodite. Consequently his 
penis fell down on the ground and increased 
downward and upward enveloping the whole earth 
and heaven. All the divinities were struck with 
wonder at the unusual phenomenon. With a view 
to finding out the lower and upper points of the 
linga, the gods directed Visnu to search out its root 
and Brahma its apex. Accordingly Brahma went up 
to heaven, but could not trace its apex and this 
worried him regarding his reply to the gods. In his 
disappointment and worry Ketaki advised him to 
tell a lie direct which he did in the presence of 
Surabhi and Ketaki. Visnu could not find the bottom 
of the linga. Lord Siva, in the form of the liga, 1S 


Purana is 
not later 


said to support the whole universe. It is due to him 


560. P.V. Kane observes 
lations could easily be 
definite date. A MS of 
js written in 


1. Upadhyaya Baladeva, op.cit., p- 


characters which belong to the a 
to Haraprasad Shastri (vide Cat. of NE anda 
p-lii). It would not be far from truth to ay Eres 
cannot be placed earlier than the 7th oe is sois 
not later than 9th century. A-D. 0n the 
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that every one is born. When the gods investigated 
into the varacity of Brahma's statement, it was 
found that he (Brahma) had not seen the top of the 
linga and consequently Brahma was penalised to 
lose his worship. 


(v) Legend in the Siva-Purana 


The legend is narrated in the chapter 7.46 ff. 
of the Srstikhanda of the Rudrasamhita of the 
Siva-Puraya. The Rudrasamhita “cannot possibly be 
dated earlier than the fourteenth century A.D.” 


Once Brahma and Visnu had a conflict in the 
midst of the Pralayarnava on the problem of the 
authorship of the universe. In order to pacify them 
and to enlighten them on the matter of truth, a linga 
surrounded by thousands of flames, devoid of 
beginning, middle and end, bereft of growth and 
decay, uncomparable and the cause of the universe 
appeared before them. Visnu was amazed and put 
to naught at the firy columnar linga. Brahma and 
Visnu thought of investigating the nature of the firy 
liga, as it stood between the quarrelling two 
divinitieis. Visnu chose to go down to find out its 
root and asked Brahma to £0 up in search of its 
upper point. Visnu and Brahma assumed the form 
of the Varaha and the swan respectively in their 
onerous search. They made a vehement effort to 
find out its beginning and end in vain for a period 
of one thousand years. At last both of them stood 


before him submitting their inabili d ted 
him to show his real form. Neuen. 


S mara, R.C., The Problem relating to the Siva-Purana, Our 
cone EVOL, 1988; PHE, New Delhi. Digitized by S3 Foundation USA 
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vi. Legend in the Dharmaranya-Purana 


The Dharmaranya-Purana (65.68 ff. ich i 
very late caste Puraya, has he a DARUM ne 
legend. It is uarrated, while accounting for the 

rohibition of the Ketakt flower in Siva’s worshi 
and also the decline and disappearance of the 
Brahma-worship. 


Once Brahma and Visnu had a querulous and 
haughty debate and both of them went to Siva to 
whom Visnu asked whether Brahma was capable of 
creating the universe. After pondering over this 
question Lord Siva created in front of him a linga 
brilliant like the lustre of gems. It was decorated 
with candana, ketaki and other flowers. The linga 
grew up enveloping heaven and earth. Siva asked 
Brahma and Visnu to find out its upper and lower 
extremities and further declared that he would 
pronounce the judgement on their debated issue 
afterwards. Mounting the swan Brahma rose up in 
the sky to trace its upper point, while the linga grew 
stupendously. Mounting on his vehicle Garuda, 
Visnu went downward in the Patala to trace its 
lower point. Siva watched carefully the activities of 
Brahma and Visnu. Visnu tried in vain for a per! 
of one thousand years and returned to viva 
declaring to him his failure to grasp his gentes 
and nature.! Siva advised Vignu to rest and aste 
him to protect the universe Ee 
vainglorious attempt to trace te c 
last he hit upon 4 foul trick and took Kem 
confidence and requested her to bear witne 


"odd Mut tion by 

1. Dharmiranya-Purtina (with Gujan mn 65.72= 

Pathak-Prabhashankar JayashanS@t own), Appendix 

CC-0. Pahiya nus fren (edited. Byw La Norma ae Bah ee wae 
stanza 13 with a slight variation. ae 
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point that he (Brahma) had worshipped the upper 
point of the Siva-linga. Ketaki agreed to his request 
and some more were taken in confidence to bear 
witness. After this manoeuvring Brahma went to 
Siva to whom he said that he had seen the linganta 
and offered his worship. He, further, observed that 
Ketaki, Surabhi and others were the witnesses to 
his declaration and act. Siva asked Ketaki, Surabhi 
and others about the varacity of Brahma's 
declaration. Ketakr and Surabhi declared as per 
plan, but others declared that they had not 
witnessed the pujzna by Brahma (65.91). Thereupon 

iva pronounced a curse that Ketaki would not be 
used in the Siva-worship ‘and if done so, it would 
lead to the incurring of sin. Surabhi was also cursed 
to eat uneatable things and Brahma to lose his 
worship (65.93 ff). 


vii. Legend in the Mahimna-stava 


since the work is quoted in Jayanta Bhatta’s Nyavamaniary 
belonging to the 9:h century AD.” (o, m en 
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viii. Conclusions 


The following are the common points in various 
Puranic versions noted above : : 


' 1. Siva’s visit to the Daruvana. 

2. The wives of the sages getting inflamed with 
passion at Siva's sight. 

3. Consequential curse of sages to Siva for his 
lingapatana. The above points are common with the 
Skanda, Brahmanda-, and the Vamana-Purana 
versions. 

4. The enormous transcendent growth of the 
linga. 

5. Visnu and Brahma speeding downward and 
upward respectively in quest of the extremities of 
the endless, unmeasurable and infinite linga. 

These points are common with the versions in 


p.4). According to U.P. Shah "roughly speaking it (i.e. 
Mahimnastava) might have been composed not later than 
the 8th century. (Review of W. Norman Brown's edition 
of the Mahimnastava published by American Institute of 
Indian Studies Publication No.1, Poona 1969, in Journal of 
Indian Society of Oriental Art, Special Number, Western 
Indian Art, 1965-66, p.92). zem 

Chintaharan Chakravarti opines that "the upper limit of 
the age of the hymn would be about the 9th T 
though an earlier date is just possible. eon y 
Authorship and the Extent of the Mahimnah Stotram, 


, Pts 1-5 


: iety, Vol-XX 
Journal of the Bihar Research Society, 
March-December 1959, p.3). V-9: Aga 
ae H S 
the date of the Mahimnastva goe beue d Gupta 


A sth century A.D. 
literary epoch, most po Memorial Number, 


hi tva, Professor G.H. 
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the Skanda-Puraga, Brahmanda-Purana, Vamang- 
Purana, Siva-Purana and the Dharmaranya-Purana. 


6. Brahma and Visnu submit themselves to Siva 
declaring their inability to trace its top and bottom 
according to one group and according to another 
group Brahma tells a lie direct about his 
achievement and gets consequentially a c rse about 
the loss of his worship. 

This indicates Siva’s superiority to Brahma and 
Visnu and the second part indicates the 
disappearance of the Brahma-worship. 


Over and above these points, the important 
part in this episode is the graphic description of the 
‘firy pillar’ which is described as endless, 
encompassing the earth, transcending the universe, 
tawny like gold (Vayu-Purana, Purvar 4.4, 55.20; 
Vamana-Purana, 6.67, 75, 85; Skanda-Purana, 1.1.6; 
2.6; Brahmanda-Puraga, 2.26), full of lustre and 
surrounded with a numerous series of flames and 
growing (Vayupurana, Purvardha, 55.22ff: Brahmanda- 
Purana 2.21, 22, 23; Siva-Purana, Rudra-Samhita, 
Srsti-khanda 27.48-49), free from growth and decay, 
bereft of beginning and end (Vayupurana, Pürvardha, 
55. 27; Siva-Purana, Rudrasamhita, Srsti-khanda 
27.48-49) and brilliant like the lustre of gems 
(Dharmaranya-Purana, 65.62). 

—— 
1. Cf. also the myth “‘is undoubtedly sectarian in character, 
for it lays stress in a Pronounced manner not only on 


in Indian Sculptures, Journal of the G 
Institute, Vol.XXVI, Nos.1-3 Po e ee 
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Antiquity of the Theme 
The theme of the measureless flaming pillar is 


traceable to the RV’. In the RV (8.72.18) Asni ic en; 

to pervade the heaven with as E ee 
the vault of heaven (RV 6.8.2). He is also said to 
“touch the very summit of heaven with his crowns 
(of flaming smoke)."""The dhiima in the Rgveda, at 
least, is considered holy and emblem of Agni." 
Elsewhere in the (RV 4.6.2), it is said that “like a 
builder he has reared his smoke upto the sky."* In 
this connection, it is significant to note that Agni is 
called dhumaketu (RV. 10.12.2c; 8.43.4; 10.12.2.,, etc. 
His smoke which is the ketu reaches the heaven 
(RV.7.16.3; 5.11.1). He is also said to support the 
heaven and earth (vyastabhnat) (RV.6.8.3). He is said 
to be the unattached and unsupported pillar of 
heaven (RV.4.13.5 = RV.4.14.5). Note in this 
connectoin the use of Vsta(m)bh, to prop, to 
support. He is also said to be without head and 
feet (RV.4.1.11). Putting all this together, one gets 


1. Anand K. Coomaraswamy traced the antiquity of the 
"Pillar of Light" to the RV from which he cited some 
evidence. (Elements of Buddhist Iconography, Notes, pp.6 
ff; p.10). In this paper some more evidence 18 brought in 
support of its antiquity. 

. Velankar H.D., Rgveda-Mandala VII, p.10. RV. 7.2.1c. 

- Velanakr H.D., op.cit., p.10. 

. Oldenberg H. Hymns to Agni, SBE, Vol.XLVI, p-340. i 

. On the epithet dhiimketu vide Gonda J., Epithets in 


Rgveda, pp.82 ff. We Lis 

6. Muir traces skambha to RV. 8.41.10 which NES es 
Varuna (Original Sanskrit Texts, pee hol di that 
Goldstücker quoted by Muir (op.cit., P: rieties of the 


> " are “merely phonetic va 
skambhi and atamakla M the same as stambha. 


cc. dame; dhatusand skambla, ECT Si Digitized by S3 Foundation USA 
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a picture of him as.a great, endless and infinite 
pillar. 

The AV (10.7,8) elevates "'skambha" to the status 
of a supreme deity. "The cosmic pillar" stands for 
the virile organ and thus it is symbolic of the 
creative principle and hence it stands for the 
supreme deity.! Note also that Puranic versions use 
the vocable linga and attribute to it also the creative 
function. 

"The Atharvaveda presupposes the rise of Rudra 
to the position of the supreme god, for it assigns 
various such epithets to him as Bhava, Sarva, 
Pagupati, Ugra, Mahadeva and Iśvara.” In the AV 
(7.87.1) Rudra and Agni are identified. In the VS 
39.8 Agni is said to be Mahadeva. Incidentally it 
may be mentioned that RV 4.58.3 mentions maho 
devah and Sayana renders it by mahan devah. The SB 
6.1.3.18 mentions Rudra as one of the names of 
Agni and in SB 6.13.10 Rudra is identified with Agni 
(cf. SB 9.1.1.1).° In the later period Rudra and Siva 
become identical. 


Thus the aforegoing discussion tends to show 
that the concept of the endless and infinite blazing 
pillar with thousands of flames owes its origin to 
the RV. It is significant to note that the theme that 
all gods stood in adoration to Siva being amazed at 
ee 
1, Soloman Esther A., Skambha-Hymns of the Atharvaveda 

(X.7,8), JOIB, Vol.IX, No.3., March 1960, pp.233 ff. 
2, mousse J.N., The Development of Hindu Iconography, 1956, 
. p.448. 
3. On Agni as Rudra vide Upadhya 1 
: ya Baladeva., op.cit., 
PP-473 ff. On Rudra-Siva, vide ibid., pp.468 ff. k 
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the blazing pillar has a prototype in th 
when therein all the gods acm to Mat 

In the genesis of the “pillar of light", it is 
interesting to note that the Mbh has a reference to 
"the appearance of a huge golden altar with all 
spreading flames of fire on it."! 

According to V.S. Agrawala the motif of the 
linga-patana of Siva is the Puranic version of “the 
infinity of unmanifested cosmos in its higher or 
absolute forms”, and he observes that the 
Jyotirlinga, "the pillar of light" has the best symbol 
in Surya. With reference to Brahma's and Vignu’s 
approach he observes that "Brahma represents that 
approach of intellect and Visnu that of heart.” 


Representations in Art 


The theme of the firy linga is also translated 
into iconographic representatons. V.S. Agrawala 
notes that "a sculpture is preserved in the Bharat 
Kala Bhawan of the Banaras Hindu University" and 
it "should be assigned to the late Gupta period.” 

A sculpture from the temple of Harsanatha in 
the ex-Jaipur State, Rajasthan, représents 
anadi-ananta-Siva-linga where Visnu is represented 
as diving deep to search out the lower end, while 


e 


. Benerjee J.N., op.cit., p.462. 
2. Kerala V.S. Vimana pirina : A Study, p.14; for a 
detailed interpretation, vide op.cit., p-14. 
3. Agrawala V.S., op.cit., p-14. 
. ibid., p.397. 
5. ibid., p-397. 


m 
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Brahma as speeding up to search out the upper 
point. 

The sculpture is datable to c.10th century A.D. 
A photo of it is reproduced on the cover page of 
the Svadhyaya (Gujarati), Vol.II, No.2. 

The idea of the flames is found also in the Visnu 
iconography. In the crown of Visnu from Bhinnmal 
is seen the rendering of flames. This is datable to 
400 A.D. i.e. the period of transition from Kshratap 
to Gupta Art.” Apropos of this U.P. Shah observes 
that “the ornate cap with flames on sides is evolved 
from and Indianised version of the Iranian high cap 
of Indra from Mathura."? 


The idea of the flames of Agni is also translated 
into the  iconographic representations of 
Skanda-Kumara. There is a tiny schist piece of 
Gandharan workmanship of Skanda-Kumara 
exhibited in the Victoria and Albert Museum at 
London. It has “the flames of Agni shown on both 
the sides of the head of Skanda-Kumara."* 


The idea of the firy pillar is also seen in the 


1. Vide Svadhyaya, Vol.II, No.2, p.235. For other iconographic 

references from Rajasthan and Orissa, vide Agrawal R.C., 
` Marubharati (Pillani), Vol.18, No.3, July 1970; Sharma 

B.N., Lihgodhava-mürti in North Indian Art, The Journal of 
Bihar Research Society, Vol.LVII, Jan.-Dec., 1971, Pts. I-IV, 
PP-77-79. My thanks are due to Dr. R.C. Agrawal for so 
kindly drawing my attention to his‘and Dr. B.N. Sharma's 
above-mentioned articles. 

2. Shah U.P., Sculptures from Samlaji and Roda, p.118 and 
also plate No.10. 

3. Shah U.P., ibid., p.118. 


4. Agrawal R.C., Gandhara Skanda with Flames, East and West, 
New Series, Vol.18, Nos. 12, March-June 1968, p.164. 
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Buddhist iconography. "Amongst the late Andhra 
reliefs from Amarvavati may be seen numerous 
remarkable representations of the Buddha as firy 
pillar with wheel-marked feet supported by a lotus 
and with a 'trisüla'-head.! It is from Amaravati and 
datable to 3rd century A.D. 


x bleto c- 
the Jataka. It is from Amaravati pp be E with human 


ent Buddha as 
worshippers. Figures 6,8 and 9 also S U.P. Shah for 


to Dr. 5 
a ‘Pillar of Fire’. My thanks are due to = t iconographic 
so kindly drawing my attention to Buddhis ` 


ces. 
Ccreprésentationis.anchisome Rhett a by S3 Foundation USA 


Chaptr XII 


Legend of Ani Mandavya: 


The Mahabharata (=Mbh) is one of the national 
epics of India. In course of time numerous myths, 
legends, didactic and ascetic tracts etc. were added 
to the nucleus; the Jaya became the Bharata and the 
Bharata became the Mahābhārata. One of the 
beautiful legends in the Adiparvan is the one of Ani 
Mandavya. It is broadcast in Sanskrit Brahmanical 
as well as in the Buddhist Literature.? 


Legend in the Mbh : 


The legend occurs in the Adiparvan of the 
Mbh : chapter 106 (-Cr. Ed. ch. 57) and chapter 107 
(=Cr. Ed. Ch. 58). It is referred to also in the Mbh 
1.63.92 ff (=Cr. Ed. 1.57.81 ff); 1.63.113-116 (=Cr. 
Ed. 1.57.95-98). 1.63.114 is an interpolated passage 
according to the Cr. Ed. (p.254). The Mbh 1.105.22 


ff (-Cr. Ed. 1.99.21 ff) is a background-chapter to 
this legend. 


Legend in the Adiparvan : 


Vicitravirya, the son of Santanu, died issueless 
leaving the throne of Hastinapura heirless. 
€ 


1. Vide Winternitz M., A History of Indian Literature, Vol. 
L (translated into English by Mrs. S. Ketkar), Calcutta 
University, Calcutta, 1927, pp. 318 ff. 

2. Vide Utgikar N.B., The Story of Rsi An: Mandavya in 
Sanskrit and Buddhistic Sources, Proceedings and 
Transactions of the Second Oriental Conference, January 


28-February 1, 
CC-0. Prof. id 26.1922 (Calcutta) (1923, Calcutta). pp, 227ff. 


Legend of Ant Mandaoya i 
Satyavati, the mother of Victravirya, requested his 
son Krsna .Dvaipayana to beget sons in 
widow-queens : Ambika and Ambalika : under the 
niyoga (levirate) system. Dhrtarastra and Pandu 
were born, but because of inherent defects in them 
Satyavati requested, once again, Krsna Dvaipayana 
and she appointed (nyayojayat 1.105.22) the senior 
daughter-in-law, i.e. Kausalya alias Ambika for 
having a son through the sage; but she did not carry 
out Satyavati's commands and deputed her 
beautiful and well-decorated maid-servant (das?) in 
her place.” She pleased the sage and she gave birth 
to Vidura, the dharmatma. He was the best of the ' 
intelligent, arthatattvajfa, free from passion and 
anger. He was Dharma born as Vidura because of 
the curse of the sage Mandavya as the son of a 
Sidra. Later on Pandu's wife Kunti had Yudhisthira 
through Dharma. (1.63.116; 1.121; 1.22.1 ff^ 

Janamejaya put a question to Vaisampayana as 
to what deeds Dharma committed that he was.born 
as Vidura in a üdra-woman and in answer to his 
question he relates the episode as follows (Chs. 106 
& 107) :- 

There was a Brahmin sage Mandavya by name. 
He was sarvadharmajna, dhrtimat, a great yogin and 
attached to truth observing a VOW of silence and 
with his upraised hands he practised severe 


———— eee 
SAT .G., Marriage and Famil in 
1. Vide Kantawala S g S y 


Mahābhārata : Some Aspects: M : : 
Mahabharata, ed. by Bimal Krishna Mangal Indian 
Institute of Advanced Study, Shiri 1989, P- 

2. Cf. This is “an example of analogy Brem 
kinship.” Dange. S.S., The Bhagavata-Purana 


: .82. 
COM ythiosSocialt StudyoiDelhix: e tasa by S3 Foundation USA 
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penance at the foot of a tree near -the 
hermitage-gate. Once the thieves with the Stolen 
property happened to come to his hermitage, when 
they were chased by the security-guards. Out of 
fear they left the stolen articles there and concealed 
themselves also there. The chasing security-squad 
came there and asked the sage by which way the 
thieves had gone; but the sage did not reply in any | 
way (sadhu-asadhu); hence the security-squad raided 
the hermitage and searched out the thieves as well 
as the stolen articles. Suspecting him to be a culprit 
they arrested him and prsented him and thieves 
before the king, who sentenced him and thieves to 
impalement on a pike. He remained on the pike 
alive for a long time without food. On seeing him 
thus sages felt very unhappy and assuming the form 
of birds they visited him at night and inquired about 
the sin committed by him which had led to such a 
resultant torture. On the other side on seeing him 
alive- the security-guards reported to the king 
accordingly. He propitiated him stating that he had 
punished him out of ignorance. He was taken down 
the pike at the royal orders, but the tip of the stake 
could not be picked out. With the tip inside he 
Practised severe penance and also roamed about. 
Hence he came to be renowned as Ani Mandavya 
(-AM) alias Ani Mandavya alias Ani Mandavya.' He 
went to Dharma's abode (Dharma-sadana 1.107.8) and 
asked him the cause of such a punishment and 
consequent sufferings. To this Dharma clarified that 
he had pierced pointed needles in the tails of moths 
and it was a reward of his misdeed. He made also 
a generalised statement : “A small gift bears great 


——— . 
1: Eor Variants vide Mbh. Adiparven, Cr; Bd. ppu252 46l. 
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reward, while sinful acts (adharma) result i 

tortures”. To AM's query as to s he ekle: 
such a sinful act, Dharmaraja (1.107.13).’ replied 
that he had perpetrated it, when he was a child 
(balabhava). At this the sage pronounced that 
whatever a child does up to the age of twelve would 
not be reckoned as adharma, because a child does 
not know what he/she does. He, further, declared 
that nothing would be a sin (adharma), if committed 
upto the age of fourteen.” He cursed Dharma that 
he would be born as a human being (manusa 
1.107.16) in the śīdrayoni because of the 
disproportionate punishment inflicted on him and 
it ig observed here that the Brahmimicide is greater 
than the homicide. As a result of this curse Dharma 
was born as Vidura having a dast as his mother. It 
is to be noted that Dharma dispenses “justice 
according to the letter and not according to the spirit 


1. Note that in the Mbh. 1.107.8 the vocable used is 
“Dharma”. The speaker of the stanzas 1.107.11 & 12 is 
also "Dharma". pie 

2. This has a baring on the age of minority and Ru. 
liability. Vide Patil Narendranath B, Ani Mandavaya a 
Criminal Liability, Vishveshvaranand, Indological jou 
(Hoshiarpur, Panjab), Vol. XXXV, er. ES. 
June-December, 1987 (issued in 1991), PP: > el 
Lacchmi Dhar Shastri sees in this AM-epis 
to the accounts of Jesus Ch 


Bhavan, Bombay, 1963, p.139) and acco g st 
is “a reprsntation of Jesus Christ in me Mbh ps ain 
important aspects of his life and charac i Jesis Christ, 


repudiates karma an z 
(Oriental Conference, Summaries ^» 
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of true righteousness"! and has to pay the penalty 
of the error. : 

As noted earlier this legend is given to account 
for Dharma’s birth as Vidura as a son of a $udra-maid 
servent (Sudrayoni). There is also another purpose 
of this episode, viz. to introduce Yudhisthira as 
Dharma's son and to show that Vidura is Dharma 
himself^ and Vidura is Pandava (cf. yo hi Dharma sa 
Viduro Viduro yah sa Pandavah/Mbh. 15.28.21 : Cr. 
Ed. 15.28.21). It may also bee noted that at Vidura's 
death his essence entered Yudhisthira, because the 
latter was Dharma's son.? 

This: lgend is briefly referred to in the 
Arnáavataranaparvan of the Adiparvan (1.63.92-97; 
113-14 : Cr. Ed. 1.57.77-81; 95-98) as follows :- 


Vidura was born in the éüdrayoni through 
Krsna-Dvaipayana. He was expert in the dharma and 
artha. He was intelligent and sinless. He is called a 
vipra and an rsi. He was well renowned. He was 
known as Ani Mandavya, because he was impaled 
on a stake on the suspicion of his being a thief, 
even though he was not so. He called upon Dharma 
and the latteer told the former that he (i.e. 
Mandavya) had pierced a bird with a pointed needle 
in his childhood and he remembered no other sin 


1. Bhattacharji Sukumari, The Indian Theogony, Firma KLM 
Private Ltd., Calcutta, 1978, p.57. 


2. Vide Bhattacharji Sukumari, op.cit., p.58. 
3. Mbh. ASramavasikaparvan 26.20-23; vide also Tripathi 
Gaya Charan, Vaidika Devata : Udbhava aur Vikasa 


(Hindi), Bharatiya Vidya Prakashan, Delhi, 1982, p.619; 
Bhattacharji Sukumari, op.cit., p.58.. i, 7 p-619; 
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except it. Dharma was a sinner because of inflicting 
the inproportionate punishment. He cursed him 
that he would be born in the éidrayoni (cf 
1.63.96-97). 2 

The legend is very briefly referred to elsewhere 
also in the Adiparvan (1.100-26-28). It is said here 
that Vidura is the son of Krsna Dvaipayana and 
Dharma was born as Vidura because of Mandavya's 
(i.e. AM’s) curse. It is significant to note that the 
ms G3 reads “Yama” for "Dharma" (1.100.28) and 
this indicates that Yama is Dharma. 

This legend is referred to also in the 
Anu$éasanaparvan 13.18.46 ff : Cr. Ed. 13.18.33.ff. 
AM says that he was impaled on a stake on the 
suspicion of his being a thief, even though he was 
not. (cf. acauras cauragankayam-13.18.46 : Cr. Ed. 
13.18.33). Lord Siva, being pleased, tells him that 
he would have no pains of being on the stake and 
would be free from diseases as wellas that he would 
obtain beatitude and residence in heaven. It is to 
be noted that in the Anuéasanaparvan-version the 
rsi is referred to as Mandavya and not as Ani 
Mandavya, but the reference to the impalement a 
a stake points to an identification of Mandavya Wi 
AM. It is further to bee noted that here Mandavya 
is shown as a devotee of Mahesvara (i.e. Siva); thus 
the legend gets a Gaivaite touch. 


1. Mbh, 1.63.95 cd ; Mbh 1.107.15 cd. gary vec 
sarvabhütavadhad apil Note apee ma 
in i jent India ils vi 
EE MMe 4162; 11.89; for details a 
Kane P.V., op.cit., VOIL Part I, 
CC-0 p.148 i i i : 
. Prof. Satya m Shastri Collection, New Delhi. Digitized by S3 Foundation USA. 
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The Arnéavatarana-parvan-version and the 
Sambhava - parvan-version are practically identica] 
in main points and do not refer to Siva. 


In the Aéramavasika-parvan the legend is again 
very briefly referred to. The sage is depicted here 
as very intelligent, a great yogin and a high-souled 
one. Even Brhaspati amongst gods and Sukra 
amongst the Asuras are said to stand in no 
comparison with him in the domain of intelligence, 
By the power of his penance he conquered even 
Dharma. And the Epic goes on to sing that Dharma 
is Vidura and Vidura is Pandava (15.35.12-14, 21). 
Incidentally it may be notd that the Epic sings here 
the greatness of tapas. As per the 
Adiparvan-versions the fact that AM can curse 
effectively Dharma shows the supra-human powers 
obtained by tapas (cf. 1.106.15;.107.7). The motif of 
curse may be also noted here (1.107.18; 1.63.96). ` 
Here the curse acts as a safety-valve and operates 
on the social as well as the individual levels. 

The Santiparvan (12.47.11) mentions one 
Mandavya in the context of other sages; but it is 
not clear whether this refers to AM. The Cr. Ed. 


the king of Videha, in the matter of abandoning 
desires etc? In the Aitareya-Aranyaka 3.11 he 
appears as a philosopher. 

Like the nebulous reference to Mandavya in the 


——— 
1. Dange S.S., op.cit., p.62. 


2. Chitrav Shastri Siddheshvar, Pracinacaritrakosa, (Hindi), 
Bharatryacaritrakosa Mandala, Poona, p.635. 
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à 177 
&antiparvan there are some nebulou 
Mandavya in th Puranas also. In the He to 
(96.12 ff. Anandashram Press edition) there a 
reference to a sage Mandavya by name, The Purina 
narrates that gods go to the northern bank of the 
river Narmada to consecrate Indra. Mandavya 
threatens to: reduce Indra to ashes if he is 
consecrated and thereofore the gods please the sage. 
It is obvious that this Mandavya is not AM. V.R-R. 
Dikshitar's remark : "The sage who cursed Yama to 
be born as Vidura:”! is not endorsed by the 
Brahmapurana text. The Matsya-Purana, which is 
' among the best preserved and the earliest of the 18 
Puranas and is datable to 200 A.D. to 400 AD./ 
refers to one Mandavya in the Bhrgu-gotra-list 
(195.21), but the information is insufficient for 
identification. 

With reference to the use of the vocable 
"Dharmaraja" for "Dharma" in 1.107.13 it may be 
taken as honorific.’ The Bhagavata-Purana (6.1.32; 
6.3) and the Brahma-Purana (165.31-34) use the 
vocable “Dharmarāja” — for “Yama”. E 
Bhagavata-Purana (6.1.33) uses also the evi 
“Dharmapala” for Yama. According to the 


1. Dikshitar V.R.R., Purana Index Vol.11, Madras, 1952 


p.676. : 
2. Kane P.V., op.cit., Vol.V, Part Il, pP- 


discussion of the date of ; 
Kantawala S.G., Cultural History From 


Matsya-Puraga, M.S. University 9 Baroda, ; 


pp-5 ff. , 618. 
3. Vide Tripathi Gaya Charan, opal 618-619. 


4. Vide Tripathi Gaya Charan; op.cit., PP- 
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Matsya-Purana (212.1-3) he is called "Dharmaraja", 
because he pleases the people with dharma. 


Yama is a minor, but an important deity of the 


Vedic mythology. “The Rudra-mythology seems to 
have Significantly reacted on the Yama- 
mythology." In the Mbh “Yama, Kala, Antaka, 
Mrtyu and Dharma-together-they form the 
Yama-coniplex",? but as noted earlier there appears 
that there is an identity of Dharma and Yama 
according to one ms of the Mbh. It may be said that 
Dharma is a functional name given to Yama.‘ 
Dharma, the judge, “stands behind the whole action 
and surveys life, checks up and weighs all men’s 
action, determines the reward in proportion to the 
cause." The bull (orsa), of Siva is called Dharma 
and thus Dharma comes to belong to Siva-complex" 
and thus it tends to reason that Vidura becomes 


iva's devotee .and this points towards Saivaite 


———— 


1. 


Vide Tripathi Gaya Charan, op.cit., p.618. Gunavisnu, the 
Commentator of the Chhandogya-Brahmana (2.2.1) 
explains the Yama as Dharmaraja. (vide Bhattacharji 
Sukumari, op.cit., p.55). 


- Dandekar R.N., Vedic Mythological Tracts, Ajanta 


Publications, Delhi, 1979, p.140. 


. Bhattacharji Sukumari, op.cit., P-53. In the ` 


b Bhattachariji Sukumari, op.cit., p.54. 
. Vide Bhattacharji Sukumari, op.cit., pp.52-53, 
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In the Vedic literature Yama is s 

first mortal to die (AV. 18.3.13) and ee 
of the realm of the dead (RV 10.14.1-2). Heiss GE 
of as deva (god) (RV 10.14.7). Thus he is orones 
to godship, i.e. he became immortal. In this Epic 
episode and in the Puranic versions Dharma (Yama) 
is said to be born as a human being (manusa) because 
of a curse, i.e. to say the immortal is “mortalised”. 
Puranas also have a motif of curse and consequent 
birth. As stated in the Matsyapurana (47.105 ff) 
Bhrgu's curse is responsible for Visnu's seven births 
amongst the mortals.’ | 


Legend in the Arthasastra: 


The legend is referred to in Kautilya's 
Arthagastra (4th Adhikarana, 8th Adhyaya, 83rd 
Prakaragay. as follows:- 

"acoraá corah” ity abhivyaharto...-.-.----------:--- 
yatha hi 

Mandavyah karmaklesabhayad acorah “‘coro’smi” “itt 
bruvanah.” 

The translation of the passage is as follows: 

uo For owing one’s accidental 


3 presence on scene of theft or to one’s accidental 


1. Vide Kantawala S.G., op.cit., p.165. : ois 

2. Arthasastra of Kautilya edited by R. Sm (ide 
p-220. The Arthaéastra is datable to 300 lot rie 
Kane P.V., op.cit., Vol.I, PartI, Chronologie 4^ Ey 
vide also ibid, Vol.I, Part I, BORI., Poona, ,pp- 
Mysore). 

3. Kautilya’s ArthaSastra, Translated by R. Shamasasty 
Mysore, 1960, Sixth edition, p-248- 
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resemblance to the real thief in respect of his 
appearance, his dress, his weapons, or possession 
of articles, similar to those stolen, or Owing one’s 
presence near the stolen articles as in the case o 
Mandavya who under the fear of torture admitted himself 
to be thief, one though innocent is often seized as a 
thief. Hence the production of conclusive evidence 
Shall be insisted upon.” (italics ours). 

N.B. Utgikar has discussed this Passage and 
has worked out ingeniously that Mandavya would 
have confessed his crime even though he was not 
a criminal’ It is to be noted that “however there is 
no mention of the fear of torture, only observance 
of silence by the Sage" in the relevant passage in 
the Mbh, as R.P. Kangle points out.2 It is to be 
noted that the'phrase “acorag corah” has a parallel 
in the Mbh. 1.63.92 (acaurag caurasankaya) and also 


state : “confession because of KleSabhaya” as Kautilya 
does, tends to belittle the great ascetic strength and 
Power of endurance of the Sagee Ani Mandavya. 


Legend in Puranas : 


. The legend has travelled to the Puranic 
literature. It occurs in : (i) Markandeya-Purana, -(ii) 
AMT ee 

1. Utgikar N.B., op.cit., pp. 233 ff. 

2. Kangle R.P., The Kautilya’s Arthasastra, Part I, Bombay, 


3. Vide Utgikar N.B., op.cit., PP: 233-234, 


Race stor : A 
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Padma-Purana, (iii) ^ Garuda-Purana, (iv) 
Skanda-Purana and (v) Bhagavata-Purana.! 


(i) Markandeya-Purana : 


It is one of the early Puranas and is datable 
between the fourth century A.D. and the sixth 
century A.D. In this Purana the legend is narrated 
in the context of the description of yoga by 
Dattatraya.as follows (Ch. 16.13 ff., Nag Publishers, 
Delhi, 1984):- 

There was a leper Brahmin Kauśika by name in 
Pratisthana. His wife tended him in accordance with 
the Brahmanical principle viz.: “The husband is the 
deity of wife:,” even though he was a libertine. She 
was very obedient and devoted to him; but he was 
very cruel and harsh. And she bore all miseries with 
patience. One day he asked his wife to carry him 
to a house of a courtesan on whom he had set his 
heart-and threatened her with his dath, if his wish 
was not fulfilled. In order to fulfil his desire she 
carried him on her shoulders on a beclouded night 
to the courtesan’s place. En route, in darkness his 
feet nudged the sage Mandavya who was impaled 


a in the 
1. N.B. Utgikar notes the occurrence of the Jegend in 
Markandeya-Purana, Padma-Furana (Srstikhanda) i 
Garuda-Purana (ch. 142). He briefly Sun ae in 
contents (ibid, pp. 224-226). He notes its ocre ke sv 
the Skanda-Purana with a remark “compar® t 5. Ede: 
Ani Mandavya in the Index volume of Kum 
Mahabharata” (ibid. p.226). ; 
2. Vide Kane P.V., op.cit., Vol.V, Part T, po. vite a 
Desai N.Y., Ancient Indian Society, ena A 
Mythology as Depicted in the Maat 1968, 
oc- Gitiva Studi sie a by S3 Foundation USA 
pp.3-4. 
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on a stake on the suspicion of his being a thief, 
even though he was innocent (cf. acorgy, 
corasankaya/16. 27 ff) The sage was annoyed and 
cursed him to death before sun-rise; but his Wife 
preventd the sun-rise by her pativratatua. Gods 
were, then, embarassed. Atri's wife Anustya had 
to intervene to pacify the pativrata wife (16.36) on 
behalf of gods; the sun was allowed to rise and her 
husband was granted long life free from deadly 
diseases.’ 

The purpose of the legend here is to glorify a 
pativrata woman and her powers (16.49).? It has a 
didactié purpose. The innovation in the legend by 
the Purayakara is Ani Mandavya’s curse to another 
person, i.e.,.a Brahmin because of his (i.e., 
KauSika’s) nudging the sage unknowingly in 
blinding darkness. The legend follows the Mbh in 
the sage’s being Suspected as a thief inspite of his 
innocence and his impalement. 


(2) Garuda-Purana : 


desired to visit a prostitute's house and his loyal 
(pativrata) wife to fulfil his desire. While going to 
FSS 

1. For Puranic accounts of Anasüya vide Dange S.A, 


Encyclopaedia of Puranic Beliefs and Practices, Vol.I, 
Navrang, New Delhi, 1986, PP-31-32. 
2. On 2 a pion of a pativrat woman in the Mbh and 
rdmas vide Kane P.V., op.cit. 1 I, 
Pp.567 ff. VS Qus 


3 Kane P. V., op.ci E i 
5 z » a 1 A e. P 
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the prostitute's house in darkness his ] 
Mandavya who was impaled on a "LS 
suspicion of his being a thief though he was Bt 
(141.11. Chowkhamba Sanskrit Series Office 
Varanasi, 1964) and the angry sage cursed him to 
death before sunrise. On hearing this calamitous 
curse the Brahmin's wife pronounced, ‘The sun 
shall not rise" and the sun did not rise because of 
the power of a pativrata-woman. At last Anasuya 
intervened. The Brahmin's life was restored and the 
sun was allowed to rise. The legend is narrated in 
the context of the Sitamahatmya. 


This version is in line with the Markandeya- 
Purana-version. 


(3) Padma-Purana : 


Regarding the date of this Purana M. Winternitz 
observes that “it is quite impossible to say anything 
about the date of the Padma-Purana. It is rather a 
loose compilation, the parts of which belong to 
different periods and are probably many centuries 
apart."! The legend occurs in the Srstikhanda and 
the Uttarakhanda. a 

(a) Srstikhanda : The legend is narrated in 
ants A 54 (Gurumandala Series No. XVIII, 
Calcutta, 1957) as follows : z 

There was a pativrata woman Saivya by Dus 
and her husband expressed once à desire to Ta 
house of a courtesan of whom he was enamoured. 


Accordingly when his wife carried him on her 


i Baladeva, 

1. Wi R cit., p.544. Vide Upadhyaya | 

Sc a ORTA y^Tke Chowkhamba Y CEU USA 
Varanasi, 1965, pp.539-541- 
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shoulders in darkness at night, his foot nudged, on 
the way, the sage Mandavya impaled on a stake 
and the irate sage cursed him that he would. die 
before sunrise and at this the Brahmin’s Wife 
prohibited the rising of the sun. Ultimately through 
the intercession of Brahma and others the loyal 
Brahmin's wife was won over. The sun was allowed 
to rise and the Brahmin's life was saved. 


It is to be noted that the Srstikhanda records 
also that the thieves stole the royal articles and the 
king, then, ordered a probe into the theft-chapter, 
- The probing police-officers found the sage 
Mandavya in samadhi at the foot of a tree in a forest 
and took him as a thief, even though he was not 
So; but the king inflicted the punishment of 
impalement on a stake on him. The chapter 54 
narrates the cause of Mandavya's impalement, viz. 
that he had pierced a blade of grass in the pelvis 
Of a cricket and Dharma had punished him 
accordingly (54.2). 


(b) Uttarakhanda : The legend 'is told in chapter 
141 (Gurumandala Series No. XVIII, Calcutta, 1959) 
as follows :- 

There was a king Viévamohana by name. 
Somacandra was his son who, in his hunting 


expedition, wandered in the Akhetaka forest. At: 


of the horse the police came at this spot and asked 
the sage about the horse, but he did not reply. 
Mandavya, Who was in Samadhi, was taken as a 
prisoner to the king who ordered the impalement 
of the, sage. on astakeri TNen by His Yogic powers 
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he tried to know the cause of the punishment. He 
went to Dharma (141.31) who told him that it was 
a reward of his impaling a Salabha (grass-hopper) on 
a stake ($ulikz). Here and elsewhere and in the Mbh 
the punishment is identical with the crime 
committed. This reminds one of Hammurabi's law 
of punishment, viz. "eye for an eye and a tooth for 
a tooth". 

Being angry on account of the injudicious 
punishment he cursed Dharma to be (i.e. to be born 
as) Sidra (cf. $udras tvam bhava sarvatha./141.41) and 
he, i.e. Dharma, was born as Vidura. He was highly 
devoted to Visnu (141.42). He took a bath at the 
confluence of the Dharmavati and the Sabhramat 
and he became free from éüdratva. Here the legend 
gets a Vaignavaite touch. 


(4) Skanda-Purana : 


The Skandapurana is a voluminous Purana. It 
is difficult to assign a date; but it is datable to a 
period not later than 7th century A.D. and not 
earlier than 9th century A.D.! The legend ocurs in 
the Avantikhanda and the Nagarakhanda. 

(a) Avantikhanda:” The legend is told here as 
follows:- 

The king Devapanna had 
Kamapramodini, who was a 
Sambarasura who threw away 
Mandavya's hermitage. These © 


a daughter named 
bducted, once, by 
her ornaments near 
rnaments Were 


1. Kane P.V., op.cit., Vol. V, Part I, p.912; vide Upadhyaya 
Baladeva, op.cit., pp.559-560. f; 

Du ‘per seat SA dietah CER VA jog icibus BE 
Skanda-Purana 5.3.169-172. 
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found by the searching police near Mandavya's 
hermitage. Suspecting the sage responsible for the 
theft the king ordered his impalement On à stake; 
but when Kamapramodini was regained from 
Sambara, she was married to the sage. 

(b) Nagarakhanda:" The legend is narrated in 
chapters 137 and 138 (Venkateshwar Press edition) 
as follows:- 

Once the sage Mandavya came to a holy place 
called Visvamitritirtha, where he noticed that the 
stolen royal articles were left by thieves. The police 
in their search found them there and mistook the 
sage therefore for a thief. The king ordered his 
impalement on a stake. The Purana records that he 
suffered these troubles without any fault of him 
(137.12), but they were due to him because of his 
misdeeds. In his searching dialogue with 
Dharmaraja he gave a curse to him that he would 
be born in the südrayoni (dasigarbhasambhava 138.17, 
i.e., as a son of a female servant of Kausalya alis 
Ambika) as Vidura begotten by Krsna Dvaipayana 
Vyasa. He was südra for a period of one hundred 
years, but he had no issue. He was very religious 
and worshipped Mahesvara (i.e. Siva). 


It may be observed here that this version, which 
refers to Vidura's birth-history, has similarities with 
the account in the Adiparvan. The reference to his 
being a devotee of Siva bears the influence of the 
AnuSsasanaparvan. The Sage is shown as practising 
penance at the Vi§vamitritirtha. The words 
purvakarmavipakena (137.12) would refer to his 
— 

1. Vide Mehta R.N., Nagarakhanda: A Study, Journal of the 


M.S. University of Baroda, Bar 
^ " ro hi d ARR B 
1968, Pabilistedi ts aai, TIA E E 
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gend of avy i 
childish mischief to a grassho 
the word dosahinena (137.12) 
situation of acora$ corasankaya. 


pper or a moth and . 
Would refer to the 


(5) Bhagavata-Purana : 


The date of the Bhagavata-Purana is “very 
controversial ranging from the 5th century A.D. to 
the 10th."' The legend is very briefly referred to in 
this Purana (1.13.15). According to it Yama bore the 
$udrahood for a period of one hundred years and 
Aryaman wielded the rod of punishment for the 
sinners. The chapter 13 states that during the course 
of his pilgrimage Vidura comes to Hastinapura and 
meets Pandavas and their relatives. At Yudhisthira's 
request Vidura narrates his experiences of 
pilgrimage. Here there is a possible objection : 
"How can Vidura have a right to preach philosophy, 
when he is Sudra-born ?" In answer to this possible 
objection the Puragakara states : “yaoad dadhara 
Siidravtam éapat vargaáatam Yamak (1.13.15 cd)" i.e. 
to say, Vidura is in reality Yama, the god and hence 
he has a right to preach’ and this reference to the 
curse, i.e. curse-strategy, tends to the elevation of 
a person concerned.? It is significant to note that 
the Purana uses the vocable "Yam" and not 
"Dharma" as in the Mbh and other Puranas. 


It may be noted that Puranas use the story 2 
a different purpose, viz. to sing the glory o 


5 5 898. 
1. Vide Kane P.V., op.cit., Vol.V, Part I P. : 
2. Vide Srimad-Bhagavata, Part I, Gujarati boy A 
Shastri — Girijashankar May. 1978, p.5 fn.4. 
Sahit avardhaka Karyalya, Ahmedabad, A 
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pativrata woman and thus it comes to serve a didactic 
purpose. The Mahābhārata refers to AM’s curse to 
Dharma, while the Purāņas have an extension of 
the curse-motif, i.e. to say Mandavya curses a leper 
Brahmin for his accidental crime committed in 
ignorance. The first curse explains Vidura's original 
status as a god, while the second curse, as noted 
above, tends to bring out the greatness of a pativratz 
woman. Here the curse works as a blessing in 
disguise. The life of a husband is regained with his 
totally being free from disease. En passant it may be 
noted that in Kalidasa's Abhijriana-Sakuntalam the 
curse is a blessing in disguise. It is an indirect 
strategy for blessing. 


Mandavya's curse to Dharma shows that a curse 
can bring about a birth of a god as a human being 
and a curse can be effective upon a god. 


Puranas have a common theme with the later 
Budhistic accounts,! viz. thieves dropping stolen 
articles at the doors of Mandavya's hermitage, abuse 
of the ascetic as a thief, and the royal orders for 
the impalement of the ascetic, in the prose-parts of 
the Kanhadipayana Jataka.^ The prose-portion is 
datable to the fifth century A.D.? It may be noted 
here that the Markandeya-Purana belongs to the 
period of the 4th century A.D. to 6th century A.D. 
In a sense they belong to a contemporary period. 

The motif of punishment on the grounds of 
Suspicion of theft even though one is innocent, has 
migrated to other Puranic texts. In the 
— 


1. For Buddhisti ion vi i j 
E Istic version vide Utgikar N.B., op.cit., pp.227 


2. For details vide Utgikar N.B., op 
3. Vide UtgikirSNB pos] Cola 
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Satyanarayanavratakatha, which clai 

of the Revakhanda of the volumious Sind 
a merchant and his son-in-law are the objects of the 
displeasure of the Lord for not fulfilling the 
committed promise and this displeasure assumes 
the form of a great calamity on them. It so happens 
that while they were asleep, thieves leave the stolen 
royal articles by their side and run away. The 
probing police find the stolen articles by their side 
and they are presented to the king as guilty persons, 
even though they were innocent. At the royal orders 
all their belongings are confiscated and they are 
sentenced to rigorous punishment in a jail. Later 
on, they are released from the prison by the king 
as per the divine orders to him in a dream.! This 
Shows the motif of "cora coraSankaya” of the 
AM-legend has travelled far with some 
metamorphosis. 


ara katha and 
1. Vide Kantawala S.G., Satyanarayanavrata 
Upabrrnhana, Purana, Vol.XXIX, No.1, January, 1987, 


a he Mahabharata, 
co Rb sUnspecified. esere EE radius Conus 


iparvan etc. published by t 
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